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PREFACE 

« 


HPHIS book contains a course of lectures on Saiva 
^ Siddhanta delivered by me in the Hindu 
Universities of Benares and Allahabad, in February, 
1947, under the auspices of the Armamalai University, 
in accordance with the terms of the Sri Arulnandi 

Sivacharya Swamigal Sivagnana Siddhiar Lectureship. 

Endowment (vide Appendix for the terms of this 
Endowment). I owe this privilege to the munificence 
of His Holiness Srilasri Kasivasi Arulnandi Tambiran 
Swamigal, the head of the Kasi Mutt of Tirupanandaj- 

The Mutt itself was founded by the renowned 
Kumaragurupara Swamigal, that poet-saint who 
carried the torch of Saiva Siddhanta as far north as 
Benares and won laurels for himself and the Tamil 
Philosophy. Ever since Kumaraguruparar the Tirupa- 
nandal Mutt has produced a galaxy of Saiva saints 
' arid scholars and the present incumbent is not an 
exception. True to the traditions of that glorious and 
hallowed line to which he belongs, the revered 
Swamigal has a host of charities and endowments to his 
credit. His keen interest for the spread of^Tamil 
culture and philosophy has induced him to establish 
this Endowment- This noble and benevolent gesture 
of the Swamigal has laid, the Tamil . country under a 
deep debt of gratitude as it provides an opportunity of 
sending every year a Tamil scholar from the banks of 
the sacred Kayiri to the banks of the holy Ganges with 
a message of love and goodness, thus paving the way 
for closer contact and mutual understanding between 
the north and the south. 

The scope of this work is extremely modest. It is 
far from* providing any comprehensive or detailed 









account of tlie subject of Saiva Sinddhanta. I trust 
I have in sbme measure developed my exposition of 
the Siddhanta doctrine on the lines indicated long ago 
by Max Muller, when he recommended that: “ Indian 
Philosophy would, in my opinion, be more readily 
and widely appreciated than it is at present, if the 
translators of philosophical works had been some¬ 
what more concerned to throw their versions into a 
form less strange and repellant to the Western readers 
than literal renderings from technical Sanskrit must 
needs be in many passages. ” 

I have freely used the English renderings of 
Dr. G U. Pope. Prof. K. Subramania Pillai, m.a , M.L., 
and J, M. Naliasami Pillai for the Tamil stanzas of 
Tiruvacakam, Sivaprakasarn and Sivagfiana Siddhiar 
respectively. The English translation of the Pura- 
•nanu.ru verse in page 7 of this book has been borrowed 
from Maraimalai Adigal and I hasten to acknowledge; 
my indebtedness to them. For the remaining Tamil 
quotations, I have tried to make them as inteligible as 
possible by giving my own English renderings. I shall 
however feel myself amply rewarded if readers, after 
perusing this modest work, have their interest and 
enthusiasm awakened and embark on a more thorough 
study of this facinating subject. 

I am extremely thankful to the Syndicate of the 
Arinamalai University for selecting me as the first 
lecturer under this Endowment. My heartfelt thanks 
are due to the revert d Vice-Chancellor and Tiru 
R. P. Sethu Pillai, b. a., b. l., for their ready con¬ 
descension in favouring me with a Foreword to this 
book. I must also express my thanks to the authorities 
of the university for the facilities offered to me for the 
publication of this book. 

19 _ 2 —48 - G. SUBRAMANIAM 
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INTRODUCTION AND HISTORY OF 

SAIVA SIDDHANTA 



The Sa.va Siddhanta System is the most 
|S:-; elaborate influential, and undoubtedly the most intrinsi- 

^ We ° f 311 the reli « ions of India. It is 
jggg^ iycuharly the South Indian, and Tamil religion.” Thus 

^^fe«P??rves that great Western scholar, whose epitaph bears 

|fcS 4 - e terse but significant line, ‘Student of Tamil’, Dr. G U 

1 BI 0 P V Infect, the roots of Saivism are deeply imbedded 

,m the ancient classical lore of the Tamils, the Sangarn 

|g| sfe‘?’; a : ture v I shall cite one instance which.will bear out 

state “?? nt -> In a beautiful triplet, which forms the 

I invocatory verse of Aiyinkurunuru, a Sangarn wort, tie 

®^f li;‘'F eam ofS,dd hanta philosophy is given in a condensed 

. . . . 


, : , form : 
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f/^co Gmeofl suits® snip ufra<£ 
ssflqsjsrrerr i$LQfb8>LjD 

(Lpeu SB® ilj 600 . QpSlLbppGsr (LpcmroGiu. 1 
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K, ' {The - universe • demonstrable as of three kinds - (he 
1^7^ ' l) .fe!E£H£g^n^^ ofjhe two" fcrt i 

• v nr TATI . _ -—•— -- 1 
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..Whose„^Epj3n ia_|hared_ in .Julves by 

(Sakti) of the azure 

„ This fa sufficient to establish the high antiquity of 
Saiva Siddhanta, the religion and Philosophy of the Tamil 
I| e ° p le. Dr. Pope again says: “Saivism is the old Y,re- 
.. histone religion of South India, essentially existing from 
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pre-Aryan times, and holds sway over the hearts of 
the Tamil people.” Verily this system is the choicest 
product of the Dravidian intellect and the South Indian 
Hindus of tfie Saiva persuasion proudly cherish this^as 
their richest heritage, a rare legacy handed down by/seejs 
and f sagesivho experienced Bliss in this very earth. Tolkap- 

p i h m7 ~me oldest extant gramraatieal treatise x -m ^ Tamil,. 

speaks in familiar terms of Arivar and Taipathar. (sages 
and saints). 

“mnjiefilsb Q<5 Hlj$ (Lpsu6<njj<% mnedQpib 
■y. Er .QiEf&uS <@5)rbr&tu ^rBendr GptUQpih, ■_ 

U,‘’ mrr<sSl(§ ojtft&Sltb (nju&u ua&Qpib..’* ., ; V 

[Sutra-20 ; Purathinaiyial. Tholkappiam] 

Arivar were those who had conquered all lust, passion 
c and confusing mental delusions springing out of ignorance, 
or fascination; and they were said to have acquired 
the gift of knowing the past, present and futures 
Naccinarkiniar, the commentator, says that the works: 
of these Arivar or Seers of wisdom were known • ; as; 
the Agamas which chalked out..the...cQurse..ia..he ..followed: 
by ascetics or Tapathar to attain salvation. The. Ta pj.thar 
were Jhose who had spurned the pleasures of the world 
V" ? betdken _ themselves to a life of renunciation. 

They were wedded to the strict observance of the 
eight- austerities, wz.,-taking holy ablutions or sacred baths; 

; . "lying -!**™ harfe groun d:' wearing ' only d eer-skin ; tending 
V-s^rfo fire- avoiding town-life, i. e., living far from 
the madding crowd ; growing matted hair; eating 
only the yield of the jungle, i.e., bare fruits and dry 
leaves, and worshipping God. We get a glimpse of these 

following stanza of Purananuru also:—* 

f *<6p6U0 p&TGSr eSIl-Ggtf&DL-. QJ ®» $ LJ l9 IT} 

UtTGftGU fUGGTGST (&jfQII5Q{5iTti{- LD^SfflfT 
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;: 3 ^; r SAIVA SIDDHANTA 

^eaLpiSSso QmG>ifig,p mcfreirp aemisfj(Sjtij 

<56RLQ&& G<5m{^<SU<5Siff tU^efi! (U tT t 

< 5 Etretsr cufr8ssr gjisg} oSjuSl/b 

aQii Qpjnp Q&i5]g (SgulLQu 

L/prs^n-LD L/rfl&svL. L/sorrpgi GwrrQosr.”* 
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. : f ? e . was once bulging in luxury and langour, 

in the midst of a bevy of damsels in mansion halls* but 
now, has turned an ascetic renunciate with matted 
ham, tending sacred fire with faggots brought by ele¬ 
phants in the inner recesses of forests.” 

%Z ; >•;•£C ; • .y. - > % ;-v V.-:-; ■. ■•■ ■■ \ *•'•;•■ ; ••■'V-; 

And, Pope’s is not the one solitary voice tbat speaks 

rinti Into r\ni f * 1 VT^ 1 ^: __ . .i . -*■ / • " v-'- 
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' • > (biddhanta) possesses the merits of great antiquity * in ° 
the religious world it is heir to all that is most ancient 
in Southern India. It is a religion of the Tamil people 
/ : : : by the side of which every other form is of comparatively 
• gg -foreign origin.. As a system of religious thought, as an . 
1 d ex P rcssl0n of faith and life, the Saiva Siddhanta i* 

..... ?*:!*? tha ‘ South India possesses ; indeed it would not 
- . be rash to include the whole of India and to Maintain 
'/;• - ‘“^ Judged by its intrinsic merits, the Siddhanta represents 
fg tl.e lugh water-mark of Indian- thought and Indian ' 


i ii&t ■ri.y. 






*■ V* -> 

i- S- ;* •.>• 

V'-'. i*,;*.' ' 






O D, 

^■gggfeVr, 


,. Jj C , te “ et f of Salva Siddhanta were fully and finally!® 
codifiedby Sa int Meik andar in his glorious BBS. Sivainr.m. 
^tham. It was one pious ChristilTMi^^R^ 
Hoisington by name, who first translated Sivagnana Botham 
into English. It is worth while noting down his interesting® 
observation also, regarding the antiquity of Saivism : 
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“The Agamam which contains the doctrinal treatise given 
in this work,, may safely be ascribed to what I would 
term the Philosophical Period of Hinduism, the period 
between the* Vedic and Puranic Eras. These doctrines 
can be traced in the earlier works of the Puranic period, 
in the Ramayana, the Bagavatglta and the Manava 
Karma - " Sastra. They are so alluded to and involved " 

in those works, as to evince that they were already 
systematised and established. We have the evidence of 
some Tamil works that the Agama doctrines were revived 
in the South of India before Brahminism, by which I 
mean Mythological Hinduism, obtained any prominent 
place there. From some statements in the Ramayana, it. , 
would appear that they were adopted in the South before 

^Rama’s time. This would fix their-date at" more than a * 
thousand years before ,the Christian Era, certainly as that;^ 
dftheRamavana.’v v ^ >4^:11 

■i - ••TV v a>T ? i'&- V ' - : ri' - - . . . . '• 

The Tamils, as a race, have always evinced a broad i 
outlook on life and have set a high premium .for all humane 

and civilisation when more than half the globe was com- 4 
pletel^enveloped in darkness and weltering in savagery. 
Here is a poem by Kaniyan Pungundranar, long before- 
Caesar had crossed the Rubicon, which will testify to 
you the clarity of expression, the catholicity of views'^ 
anjeh a comprehensive range of vision about the very 
fundamentals of life, enjoyed by this ancient race in that ; 
remote past 
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s SAIVA SIDDHANTA ^ P 

gjaDQfiar inSipi^mmi iSeoGw tSmQ^Q 

€UfT&TT/S 3j685T(j)&i) (JJ fT (gjj gj) 

&6bQUIT(Tfy §>fjnh)(ff) LD6b®)(b GUifILIfTfl)jj} 

fiifsuLdu u(jyiL-ii) LjdsmrQutr 6dfT(T^u3tf 
(Lp&DfDSUL^U uQ&_ QlA&TLJgl §}fl)(S6UniT 

airil&lii9jb QrDerflfspm [ntr&efleaT wirtlSu9p 

■^uMQjLULBmi.sBju ^^eii» iflsnCSm .... 

&l0Giuirmjr .iiS&.t/ip so.&esfi.gpi. lB&iGlc.” 



(Purananuru—192) 




‘ AH places are ours, all our kith and kin;: 

Good and evil come, not caused by others; | fg WM 
Pain and relief are brought likewise, not by others;. 

Dymg is not new; nor living gave us joy; 

Misery we hated not. As in the flood, 

Caused by clouds that poured in torrents 
On a mountain top with lightning: flash 

A raft goes in the direction of the sneam. 

So the swarm of lives move onward v 

In the way of destiny. This we have discerned 
' From the teachings of sages strong in wisdom. '- 

amfr-M g-r". "So we admire not the great; nor seoir atYhe ”?§| 

Their inordinate thirst for knowledge made the Tamils. '$$ 
to acquiesce in anything with blind 

. 1 „ J1 i * i « ■ ** ■ 


not 
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morals and philosophy were founded on the stable rock^ 

of Reason and Experience. Mere half-truths and non-truths H 
were smashed to the amimH An 1SN™ 
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were smashed to the ground. All religious beliefs'.were' s 
subjected to a sifting and analytical researchSa||l^^^^W 
thing was. examined in the light of logic and practicality.’ H 

Mere may-bes and might-have-beens;J|erb||i^a« 

brushed aside and only ideas that 'stoodPSthe^lil^p^^^ 
sound criticism were admitted as truths,. Even scriptures.' glS 
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INTRODUCTION' ^ND HISTORY OF 

were put to a severe test of reasoning. But they were not 
sceptics. Their sound lines of reasoning and judgment 
eschewed all doubt and dejection when positive and con¬ 
vincing proofs were forthcoming. Once the Tamil king, 
K5-perufich5lan, who flourished about 2500 years ago, was 
faced with the question,■ of' the why and wherefore of 
doing good. In a fine piece of poetry he argues the 
question and arrives at the conclusion that one should 
do good, irrespective of consequences. His method of 
reasoning is typical of his times: — 

• -■ . - . - * - _ 

. 4 ‘Qffiu(9jGut£i Q&irisbCBsQir isebiB&sr QiUGsrQeu ; / " 

g)tu LDQrj'gjrf a&i£.&$frQ esirilfd 
^ fimjdsir. QiSfGfj&Sjgpd) gyessfieQ®) GeotrQij' ' 

WT lurr^sr Q<siiilQ6i]^T ujirdsariLiLb QuqiGld _ 

-/ 0^j/tDyi£) QeuiK^euesf evjgab.m&iLjLb (SJ^Qin n 

; pf. V : : -v-'.v-.' ‘MfW&l 

2_uj{r,ip Gsmlt-p gnuriisfdffi G(§s)ir <s@<£ :■ ' ' ■' 

i Q&ujeQcfasr LDQ^iiiSl Qmiup egiismQi—Gsftffir 

: Qpirtuiuir <si]eod>pgi §jsir <^.@ 10 .... .•••• 

Qfifrtuiur eijso&'ipgil rydiifff&i u£lsi)Q&)G}fl&ir 
torr/filu i3pui3 siflsoT&DiJDU-iiEJ &h.Qih 
J? intrrfilu iStpsurr rrfru3^i lBlduj pgis 
(o&trQiutfis (bssTGsr pihiS&s)^ isilQp 

tun'&an&QturT® .'iL-rriLjp®) pojp&>?@jG!iu > ’ .< 

-.'>■1, ■ • (Purahanuru-2T4) 


Shall we e’er do good deeds or not? 

Thus falter those whose minds rot 
In the dirt of doubt and are ever so wot ; 

Who hunts for the tusker may haply reach one 
And the seeker for the sparrow might return 

with none ; 
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Aim at things high and so virtues preserve, 

And if your actions but richly deserve, 

Lo, the Bliss is there for you, in full reserve ; 

If in such a Bliss you ’ve little faith, 

You ’ll at least stop the cycle of birth ; 

Even if births are denied, do all the same, 

And like the Himalayan peak, aloft and firm. 

Die a good death, best leaving eternal fame. ” 

I have essayed so far to impress on your minds, how 
the earliest known Tamil classics, which date back to 
^ the first miHenium B. C., are shimmering with scintilla¬ 
tions of the Siddhantic doctorines. .Many valuable works 
°n Science, Ethics, Philosophy, Religion, Geology, Astro- 
gnohiy. Alchemy, Medicine, Witchcraft, Astrology, Metal- 
| lurgy, etc., written in Tamil by the ancients were lost by 
• the wrath of the sea which had submerged the continent of 
Lennuria, populated by the highly-civilised race of the 
Tamils. The following stanza testifies to this irreparable 
loss: . 
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tf $r/T£5(3T (Lpd^suw Qujrr.a lBgd& 8assr<s i 
■■f&r ipjo G> i& & is is 8) ibu i£(f i$ <50 ap(o eon as aN. $ % - 

inrr [romrw Qurr (njQ<srrmrf)l<5GTGsr inirGsrrFjireb iuit eqtb eumfl .A? 
suirrj' 5^37 ihi Q&tr(asrL-^rsQ^rr gul$6ijiJ5Iu GlmuQjj id irerr. 3 * 
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* ES * <r - - J>aiva Siddhant a, as a system ’ of philosophy; " first 
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assumes palpabl e form m Tirumantiram, cQjnpnsed-by. . . 

^ ^ Sain t Tirg mular. His date cannot be placed later than y 
the^sixtlijcentury A. D <f ^Siimlaiaji^ one of ; 






^aiva Samayacharyas, who is generally assigned to the 
century A. ,D., refers .to Tirumular in his ‘Breviarv 
evotees , where he has said:— 
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iMTRODUGTION AND HISTORY OF 

isibiS^nrdr ^(^(tpeodr ^t^iurr r/<s@o) <3jiq_(2iudi . 3 
I am. slave of the devotees of our Lord Tirumular.” 
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Tirumular deprecates the differences existing between 
the Vedic and Agamic doctrines and says that they are 
both equally the revelations of the Almighty: — 


m 


M 

ESfev-i 




Rp«# 

■te 

ji 

4k 

Mm 


* l Q &j @Qw,r II rr~3>LDih Qiniuujrr iBrnmoj gdit®) 
§>3jl(<ST) ®rDULjib Qurr^]Q_jQm<osr nj!srrsrrwr 

(5 n 3} (£)] 3D @ lH 6!D SLI ISfTt £ 60/TS3 W.t _ /S@W 

(3u 3jiD Q&murr QuiflQuj!TiT& <as(Bu&Qw. 33 


r “ The Veda with .the Agama, is the truth: they are 
the word of the Lor d : these reyelatiohs of the Lord are to be 
studied as the general and the. special doctrines : on enquiry 
2they are taken to be different as giving rise to two diffe¬ 
rent sets of conclusions : but to the great ones they are 
^no n^differenL jJt is in Tirumantira m we first co me across 
- the word Sidd hanTa m) In one place^ Tirumular says :— : 
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’ ’ ■ r @l<&ptrtip G>6U$5Trm@(Qj Q&ibQunqTj rntr@sonrpj 

Sf (o6U@fri5@lil &ITllQ(<5Tj &6U&GrQ>lU. 3 * 




M ' “ Since the soul attains salvation in Siddhanta, the 
. \- devotees of Siddhanta become Jlvan-Muktas ; as Siddhanta 
■ A~is the quintessence of all t he Vedas , it is the Tight; path 
-that will discover Siva.” 
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We may note here that Tirumular treats Siddhanta 
as the only true Vedanta, the end of the Vedas. 
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Speaking about Saiva Siddhanta, Dr. S. Radhakrishnan 
has rightly observed : “While it prevailed iti South India 
even before the Christian era, it received a great access of 
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A SIDDHANTA 

it'ZlnJwhh ’ vX: iM t0 BU -- hiSm and J ain; sm; which 

** ceL r °~;ht out - h : fifth or the 

wave of Buddhistic and Tain m - § lhat P enod wave after 

India and disseminated their teTc"' "T ^ S ° UA 
great peril. I ts Verv . ■ . ‘ Saiv, sm was at 

“~nT6us period give Slo T 0 ~ Jlul ,h “ 
chary as. Saint Appar .S T great Samays- 

_Mapickavacakar, who bv th™ !r /' - undarar and 

fO^^usi deeds, ’ stewed the dde e ofr ired ^ 
Jams and Buddhists and saved q • • * on-rushing 

and incessant disputatfoSTTere cSo ^ debates 

SS22Jlof' Philosophy and all the! h n WU -- thcse alien 
beaten to the ground These 0 ° O ar S u ments were 

■ outpourine-s of * . 7 ineffable, joy. They are the 

.the^ee .°X-JSStured souls, gushing forth 

,j&7 ^miiiM f T 

reflected in 

caIle teTevararn and Tiruvacakam Th eVOtl ° nal , hymRS * 
spontaneous hymns of f ^ r • ^ ese rapturous and 

hadow offc s A^ re f atIOn are S P arUi “g with 
■ * - - - 2>t * Appar himself gives oiif th™ ’X 

m an important Tevaram stanza of his ■- ldea 

v . ! 1 

; / 7 “ U£? - “^ s »® oMXa^f, 

Out Lord of°A S r°- 0d °' mirr0r3j g ° !den and flora! ; 

T , ‘ Arar wants a mirror of laurel 

/ Wr °“® ht with Tamil poetic wreath • 

IIlm WE Pra y and ^mns in Tamil breathe.” 
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INTRODUCTION AND HISTORY OF 

The- Te vara m hymns are indeed the shining mirrors 
where gleams the Grace of Siva. The hymns of the first 
three saints are known as Tevaram and are collected into 
seven Tirumurais. The eig hth T irumurai is Tiruvacakam 
loy Manickavacakar. These four saints, the real Apostles 
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of Saivism, were the regenerators of the Saiva Creed. They 
took pilgrimage to every holy shrine and Siva temple, 
throughout the length and breadth of the country, from 
Cape to Himalayas and preached and propagated the 
jFaith of Siva. They were the champions of the Bakti cult. 
They believed not in abstract philosophies, but in real 
spiritual experience. They discovered real religion and 
true salvation only in c lose-communion with Siva, the 
Almighty. They showed the true way which led the soul 
to realise spiritual salvation even in this very life. 

••TV Their teachings and mode of life arrested the attention 
of the masses and touched their hearts. Even kings bowed 
to them. Many conversions took place. For instance, 
Saint Appar converted the Pallaya King, Mahendravarman 
I, from the Jain faith to the Saiva fold. One of his descen¬ 
dants, Rajasimha I, (690—715 A. D.), proudly speaks of 
himself as the follower of the path of Saiva Siddhanta in 
one of his inscriptions. (South Indian Inscriptions, Volume 
I, No. 24). In fact, this is the first known inscription in 



which the compound, ‘Saiv'a Siddhanta—Marge 5 appears. 
These Jivan Muktas, the Tevaram hymnalists, with their 
message of Truth, Love, Service and Sacrifice, infused new 
life and vigour to the Saiva religion. Jainism and Buddhism 
vanished like vapour. 


O 
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These first four were followed by a band of devotees 
who contributed to the remaining four Tirumurais, and 
these were later recognised as the Twelve Tirumurais or the 
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Twelve Anthologies of Devotional Hymns, which form the 
real sheet-anchor of the Siddhantic doctrine. The Twelfth 
TirumurajjsJPeriyapura^am, composed by the sage Sekkilar, 
J^5 rein is recounted the life-history of a glorious galaxy of 

origin, who attained Veedu 
^ 6r ® 5ksha b y thcir devotion to Siva and His devotees. So 
Periyapuranam is the Biggest Biography of a Band of Baktas 
or devotees. It is on the wake of Periyapuranam that the 
effixlgent light of Sivagnana Botham bursts to our view. 
All illusions are set at nought and the eternal verities of 
life are settled for ever. 

- Slva g lUna Batham was c omp osed by Saint Meikandar, 

^the^Tfuth-SaEr-or Saty^jhi, "who" flouSh^dTrihc 
beginning of the^jMltesaUk^entury. He expounded the 
truths, gathered and realised by him, for the benefit 
of the world, in the form of pithy aphorisms or Sutras, 
twelve in number. The demands both of the logical 
and moral consciousness are convincingly satisfied in 
Saiva Siddhinta, as conceived by Saint Meikandar. 
“Although the four great leaders of Saivism who 
flourished before the 8th century have given distinct 
expression to the essential principles of the system in 
their sublime devotional lyrics, an exposition \f the 
same m a scientific manner is found only in Saint 
Tirumular’s TiTumantram, Gnanamirtham, Tiruvuntiar, 
Tirukalirrupadiar and a few other books prior to the 
age of Sri Meikandar, the inspired Veljala boy-saint of 
Tiruvennamalliir who inaugurated the.-Renaissaiice^f 
_ Siddhanta P hilosophy in the 13th century. 55 

Sivagnana B5tham, which consists of twelve Sutras 
only, ^ presents ip a nutshell the whole system of 
jhdd hanta r cMjM ^ajphilosophy, Arulnan di Sivachariyar, 










INTRODUCTION AND HISTORY OF 

the first among the forty-nine disciples of 
Meikandar, composed Sivaghana Siddhiar which serves 
as an elaborate and valuable commentary on Sivagiiana 
Botham. Saint Tayumanavar has very aptly given his 
meed of praise to Arulnandi Sivachariyar in the following 
couplet. 

urrffi o 8 (§/fj ;35r eduunrf o? <75 4 , ai ld rr. & <s »in . 

*ir$$ptrir Q utrsw osriq.Gnuj 4> @>rrssruimBsi! QpisisirQ&Tir 


a 


O for the day ! when I can worship the golden feet 
. of him who declared the truth, in half a stanza, by 
which I lost my illusions ! ” Six commentators, namely, 
Sivagra-Yogigal, Ghanaprakasar, Marai Ghana Desikar, 
Niramba Azhagiar, Sivaghana Swamigal and Subra- 
mania Desikar, have produced elaborate commentaries 
on SivaghaLna Siddhiar. This alone is sufficient proof of 
its greatness, and importance. 

Siddhanta. Sastras in Tamil, considered as most 
important, are fourteen in^^Tir^iber ; for there are 
other works alsoj like the pandaj t^ Sastras, which are 
of later growth. Of the resP'lamong the aboveTourteen, 
I consent myself by referring only tc^Sivabrakasam by 
Um apathy Sivachariyar. Sivaprakasam figures as an 
important supplement to Sivaghana Bdtham. 

V - H ^ >e have actually taken here a bird’s eye view of the 
origin, development! and consummation of Siddhanta Philo¬ 
sophy, Starting with the ^Scriptures and Sangam worksjand 
ending with Sivaghana Bptham, which clustered around 
itself a host of other works, supplementing and complement¬ 
ing the same. The following verse shows in what light and 
order the Tamils of South' India viewed those Siddhaniic 
works 
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*'G®jpuiU& ; <3j26Gru(rsb Qwiutur&wib ; isrrebeuff 
&§nhpiBLjb <3lg>60fl60T 2 _ 6 TT (STJgy QlhlU ; — Gu(Tg>lB( 3 j 
Qibiua3m e.&i&Gnsuujfrd) iSsrrQeuGhrQmruj Qiniu&mrL-fr&r 
G&tup &i3lq §rr<o8ffir $row 

^ the co w ; jthe Agamam is its milk ; the 
Tamil (Tevaram and Tiruvacakam) of the four saints, is 
the ghee churned from it ; the excellence of the well-instruc¬ 
tive Tamil, (Sivagiiana Botham) of Meikandar of Tiuvennai- 
nallur, is like the sweetness of such ghee. 55 I would like 

to add to this that Sivagnana Siddhiar is the relish of that 
sweetness. 


The Siddhanta is the special philosophy of the Saiva 
Religion. Siddhanta means the True End or the Accom¬ 
plished End. The system of Siddhanta is hailed to be the 
crown of all philosphy for it has attained logical perfection 
to a degree not attained by any other system. One import- 
ant feature of Siddhanta is that it gives more value for 
Reason, than for anything else. Religious ecstacy is not 
allowed to surpass the dry light of Reason. Subjecting his 
concepts to metaphysical criticism, the Siddhantin recognises 
the importance 


;ason. It 


must be said to the credit of this school of philosophy, that 
in elucidating the principles of its theory, it does not evade 
to tackle any real difficulty nor resort to. language which 
makes confusion more confounded. It does not try to puzzle 
man and baffle argument. It voluntarily invites free dis<- ; 
cussion and only exhibits anxiety to thrash out the truth; 
There is no logical quibbling in its arguments. It shines in 
Us own sublime simplicity and celestial clarity. It has not 
said anything which is relegated to the realms of the mysteri- 
ous. It teaches only practical philosophy, appealing to 
our rational understanding and experience. I can only 
say it is pragmatic to the hilt. 
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*QprrearmimuGumb ergpnb sresieuiLfib Soisrqijafr ggjtxrny 
(SptreGrrfilturyrec) cr ggiibei ansiJiLjib (iprr&ir gimflisp 
iSGorGsnm3(@s)it t5 6or£jQ&msrrLoessfi Quir^njin^ear aeirrij&ib 
issasmurr&rr Q^<5sr&_emr60HD niui^Qsurr [BQeufris . 
p<cSJGsmm3<$8)tf ulpsdld^lo & it p it uj & §$ piBuuir 

gj6uryi(5ioVi£) Quit (r^erfhssr& lL &ttit< su it v itiu th jsjfilpGb 
esrmumSI^rf ueoifq^i^Go gt^^ishit erfSevig/n 
y (ti&ipiBjE*r<2fr<». ®<6ipt5f$®ouif pin&Q&isor Q6lJf^6arJfi&)(2rr.' ^ 


“Whatever is old cannot be deemed to be good (on 
account of its antiquity alone), and whatever book comes 
forth to-day cannot be judged ill because of its newness. 
Men pledged to seek good in everything will not mind the 
dust tloat-covers a beautiful gem but only appreciate its true 
worth. People of middle calibre will investigate and 
welcome the beauty and antiquity of a work. Men who 
have no capacity to judge of the faults, excellences and 
substantial worth of a production, will praise it, if many 
admire it, and will in the same breath condemn it on 
hearing others speak ill of it, because they hav 
for themselves. 5 ’ 


e no opinion 
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ft®? 
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The Siddhanta does not adopt the policy of scouting 
Reason and holding fast to Sruti alone. The Siddhantins 
are always concious of the fact, that the yelling of a hundred 
scriptures cannot establish what is opposed to Reason. 
Scriptures are elucidated in a rational manner. We fail to 
meet with any apology or begging the question. Of course O 

there is an appeal to our moral consciousnesss but it is not (") 

a call for blind taith. The reference to one elementary q 

principle of criticism the Siddhantins have adopted, as 
stated in Sivaprakasam, will at once bring into full relief 
their breadth of vision and progressive thought. 
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Meikandadeva has expounded the truths realised by 
him tn the form of syllogisms, beautifully marshalled out 
m the order of Proposition, Reason, Instance, Assumption 
or Application and Deduction. There is no flaw or specie 
to be found, for the process of ratiocination is crystal clear. 
Its simplicity in expounding the theistic position arrests 
our attention and can easily be comprehended by the 
generality of the people. The convincing arguments of 
Iva gnana Botham easily prepare the ground for renuncia¬ 
tion and instil the firmness of mind necessary for the attain¬ 
ment of the ultimate goal, viz, spiritual bliss. 

-ig^gSidd hantajs famous for its Adwaitic interpretation 
and -Jjt f- -Univj7^._'~TE-rA7 e Ty 'naliire ^ ahd ~ gist 
° the Siddhantic doctrine of Adwaita is briefly 

summarised in a simple stanza found in the introductory 
portion of Sivaprakasam :— • 

L-/rD&&iniup)fie)i[i& Qprr&fluinuLj -- 

y , Lj&eo <SMwrr®u _ Quirff u^Qurrsv ^Qupu 

@l®™ Qeu6rf}(SLJ rfi) GufiQptb Q*rrjb Qufrmm Quir& 
t iSu&,T(8u<2(!pLb Qu^^TsbQ^rrdrm 

■ *g/JD@0fl)<!5B)6b eaSsrTtojptrtu SL-UgnuSii&mr 

^j&QeuirsrflQurreb l90€U(^ld *3] ppisB pum^ib 
fipudiasrpmu Qsupmspp Qperil sumo &d#gii 

•' * 

We intend to expound herein the truths of the 
Sai va Siddhanta System , the distilled essence of the Vedanta 
which is dark to the heathen and brighTto the adhJTimTof 
inner creeds, and, satisfying the reputed standards of logic 
and which is remarkable for advocating such inseparable 
Adwaitic (non-dual) union of God and the world as will 
not warrant their substantial identity like gold and jewels 
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made of it, or their opposition like light and darkness or any 
midway relation like that of word and sense. Such union 
will be comparable in their unity to the blending of body 
and soul and in their diversity to the light of the eye and 
the light of the sun and in their concomitance to the know¬ 
ing power of the soul and the seeing power of the eye and 
will be realisable as the fruit of a course of righteous prac¬ 
tice ordained by great books of wisdom.” 1 his, in brief, is 
the metaphysical purport and the distinguishing mark of 
this philosophy. 

While the Sidhdantin seeks to establish his convictions 
on unassailable ground, urges several arguments in refu¬ 
tation of the false theories sponsored by other schools. The 
Siddhantins distinguish four schools of faiths. Pura-purac- 
camayam (the most external). Puraccamayam (the external). 
Ahapuraccamavam (those which are half in andji.&lf out) 
and Ahaccamayarrf (the innermost). Those which do not 

.! ,*■ 1 ".•> t , - nul l 1 ! 1 .'Jf 1 i>l)j ftV~^l * 

recognise the Vedardr the Sivagamas are the most external 
or outermost schools. They are the Lokayata, Buddhism 
and Jainism. The external or the outer schpolSj vTarka, 
Mimamsa, Ekatmavada, Sankhya, Yoga, and Paneharatra, 
accept only the Vedas. The schools which are half in and 
half out* are the Pasupata, Mahavrata, Kapala, Vama, 
Bhairava and Aiykyavada. These accept the Vedas and 
Agamas but only in a restricted sense. The Ahacca- 
mayam or the innermost schools are the PasanaVada Saiva, 

: Bliedavada Saiva, Sivasamavada Saiva, Sivasankrantavada 
Saiva, Tsvaraavikaravada Saiva and Sivadvaita Saiva. These 
1 differ only in their conceptions of Mukti. A Tamil work 
called Sankarpa Nirakaranam by Umapathi Sivachariyar 
treats about these various schools and gives a clear exposi¬ 
tion of the flaws ingrained in their various doctrines. 
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SAIVA siddhanta 
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arM ever-flowing stream, the result of which is bondage to 
th e cycle of rebirth. But it is not a self-sufficient principle, 
fozr though not originated by the Lord, it has yet to be 
directed by Him. The apparent inequalities of dispensation, 
hcrwever, are due to the varying potencies of different 
K arm as, not to the Lord’s direction. Release for the soul 
— caannot take place until Karma fructifies, and' is fully 
experienced through enjoyment or suffering. The Lord 
walls to release all, but His will is effective only in 
thae case of - those who have attained Malaparipaka, 
the^t is, whose Karma has ripened ; just as the sun, 
wHibse action is impartial and uniform, can yet make 
only those lotus buds bloom as are ready. 

. ' jtv.The.. soul is caught in the chain of births and 
dseaths to eat the fruits of its Karma. But the soul 
wpith all its limitations, cannot do all these things of 
its own accord. The power or force that drives the 
scoul to undergo all the evolutionary changes and 
est the fruits of Karma is the Arul Sakti of God, 

.. . . i *' I7B ** ^ i 

wffiich in this aspect is called Tiro than a . God is 
(Omnipresent and Omniscient. His Omnipresence is 
achieved by the diffusion of his Sakti or energy which 
emanates from Him like rays from the sun. Though 
HEe . pervades in everything, He is unaffected by 
Aaiavamala. 

. The creative activity of the Lord is mere sport 
_ fo»r Him. It is called Tiruvilaiy adal in Tamil. By 
spiort is meant not child’s play. It is sport in this 
seffise that He toils not and suffers not for this. He 
accomplishes what is impossible for others with ease 
and lightness. By His mere Sankalpa, volition or will¬ 
power He creates the worlds. This creation has a purpose 
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underlying it. Of course, the Lord has no affections or 
aversions. But out of H ]s abundan t Grace He performs 

this function.to release the souls from bondage. If 

they were left to rot and rust in' eternal chaotic 
darkness, their Karma will not fructify and they cannot 
shake off their Mala. Light and happiness will be 
tabooed for them. So He evolves cosmos out of chaos 


and allows the souls to assume bodies according to 
their Karma and eat the fruits thereof. He must not 
be charged with partiality or cruelty ; for in all His 
acts, He is guided by the accumulated merit and 
demerit of the souls. And it must also be remembered 
that He is not responsible for this Karma which is 
:beginningless, as Time itself; coming down in an 
unbroken current. Karma cannot act by itself and so 
is activated by God ; but it produces its set results of 
good and bad which in their turn, are dependent on 
the actions of the soul. The freedom and individual 
responsibility of the soul, also, are thus secured without 
affecting in any way the Omnipotence of the.Almighty. 
The world is not a facto ry of soul-m aking for souls 
are eternal. The world is only a furnace in which 
the souls, by a succession of births and deaths are 
cleansed and purified as a base metal is turned into 
gold by fire. When Karma fructifies, knowledge is 
generated and God -manifests Moksa or Supreme Bliss. 

Matter or Maya has no intelligence. The souls 
have intelligence. Prof. William James, in his book. 
The Principles of Psychology”, has very well brought 
out the difference between intelligent and non-intelligent 
beings. The magnet, for instance, attracts iron-filings. 
But iT an obstruction, like a piece of card is placed 
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in between, the iron-filings, because they have no 
intelligence to get over the obstacle, fail to reach the 
magnet. Not so with living beings. “Romeo wants 
Juliet as the filings want the magnet, - and if no 
obstacles intervene, he moves towards her by as straight 
a line as they. But Romeo and Juliet, if a wall be 
built between them, do not remain idiotically pressing 
their faces against its opposite: sides, like the magnet 
and the filings with the card. Romeo soon finds a 
circuitous way, by scaling the wall or otherwise, of 
touching Juliet's lips directly. With the filings the 
path is fixed ; whether it reaches the end depends on 
accidents. With the lover it is the end which is fixed, 
the path may be modified indefinitely. The pursuance 
of future ends and choice of means for their attain¬ 
ment are thus the mark of criterion of the presence 
of mentality in a phenomenon.” 


The Siddhanta has excelled all other systems of 
philosophy in its wonderful progress in the^scientifie 
jdiagnpsii^f^Nature. While the other systems pursued 
the analysis of the Maya or matter down to the sub¬ 
stratum "of Mulaprakriti only, the Siddhantin plunged 
deeper and detected that even behind it there could 
be found a dozen more tatvas or reals of-a far more 
refined- type than Mulaprakriti, Thus there are thirty- 
six tatvas or the ~uT&Tsti^ of our being, 

through which the Maya Sakti stimulates evolution, as 
recognised in Siddhanta. They are of three classes, 
namely, 24 acutta tatvas, 7 cuttacutta tatvas and 5 
cutta tatvas. These three classes are also known as 
Anma tatvas, Vidya tatvas and Siva tatvas respectively. 
The acutta tatvas are :—5 mahaputam, 5 tanmattirai ? 
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5Tanmentiriyam, 5 gnanentiriyam and the 4 antakaranas 
These 24 are impure categories. The 7 cuttacutta tatvas 
or categories which are pure as well as impure, are, Kalam, 
Niyati, Kalai, Vntai, Arakam, Purutan and Mayai. 
The last class of cutta tatvas or pure categories are 

| ,' n . nU “ ber .> «*• Cuttavittai, Iswaram, Catakyam, 
Sakti and Sivam. These tatvas are placed in an 
ascending order in the form of a ladder. The lowest 
tatva is the Prilivi and the highest is Siva. The soul 
shouJd ascend Aese stairs of tatvas and reach the 

lSS" OSt tatva ’ v ’ z > Sivam and when that also is 
subs timed, the soul attains Moksa. Sometimes, these 3G 

jtatvas are further analysed into 96 tatvas. God Siva 

W b ° V ™- ,heSe UtVaS and 40 He is CalIed Tattuvatltan. 
.|'Yv at Siddhanta has to say about these tatvas is 

oyslallised in a delightful form in one of Saint A pour’s 
Tevaram .hymns : — 

ft ppgjsufc 6WT rfl §SV & 

ItltB £ ‘ &&&I .« vib&Sso 65 smfCsxj'if' ... 


&(b&i ev&sr go got mrL /<55 gyrp-Qm.” 


« 


it 


To rise above the talvas is rarely sought: - 

Their heading o’er you is to see nought; 

.Those alone who on tatvas’ summit stand 
Will espy the Pugalur Lord in Truth expand.” 

-Maya is capable of motion but cannot move itself. 
It has been evolved into forms, such as he, she and 

't' In tlle same way as a pot requires a potter, the 
universe also requires a grand force to set it in motion. 
This grand force is the first cause and the grand 
Artificer, the Supreme Siva. Maya is the material 
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cause (Upadana Karana) ; God is the efficient cause 
(Nimitta Karana), and His Chit Sakti or Force is the 
instrumental cause (Tunai Karana). The Siddhantin 

does not concede that God is the material cause of 
the universe. The attempt to make out that God, in 


conjunction with Maya or Sakti, functions as the material 
.cause, finds no favour with the Siddhantin; for, he 
contends, to be a material cause in any sense, whether 
as co-operating with Maya as each strand of a rope 
co-operates with the other, or as qualified by Maya is 
to fie subject to transformation ; and the scriptures 
which proclaim God’s immutability are more direct 
and more authoritative than any promissory statement 
about, universal knowledge, resulting from the knowledge 
of the One. Siva* is the Lord of the universe and 
knowledge of the owner implies knowledge of His 
possessions. He who understands the king may be said 
to understand his ministers as well. The efficient cause 
as directing the material cause, may itself be said to 
be the material cause, but this is only a mode of 

for in this s ense, ev e n the ^ 
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potter is the material cause of the pot. From the atom 
to the great fire-ball, the sun, from the minutest 
molecule to the mountainous volcano, everything is 
moved by the Force of God. This is well stated in 
Tiruvacakam. • . 

6U(T<!o<S)® lDG&T,(@ffi)® 6U6fflIL1 fT® IL1 IT ® 

&-ii3[rrr® goildililditiu ldil[ wtr uj <s 

(o £Sfr (6G)® (LJ fT Q GfT GST Q p 6VT p <5U F 6U 61D IT <£ (Sl^/TL® 

i8<53r(rr}miu erdr ebeS eun-ippgssuQm.” 


« 


Thou art the Heaven ; Thou art the Earth ; 
Thou art the wind ; Thou art the Light ; 
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The Body Thou ; the Soul art Thou ; 

Existence, Non-existence Thou ; 

Ttiou art the king ; These puppets all Thou 
dost make move, dwelling within, 

That each one says ; ‘Myself and Mine.’ 

What shall I say ? How render praise ? ” 



Hara or Siva, the Samharakarta or Destroyer is also 
the author of Srsti* Hence He is the One Supreme 
Being. All changes are wrought by Him but He 
remains unchanged. During Samharam, even His agent- 
gods i of Srsti and^Stithi, perish. So' The Supreme 
Destroyer has also got to be the Creator to re-create 
them. These facts are graphically described in a 
sacred verse of Saint Appar : 

** Qu(! 5 iBJ 6 5L.si) fLpiq_ui3(r&iuiijQ&(T6mQ i9 tj w myth Gurruj 
^)<75ffii65L_si) (vptf aCBeiruty(ipih 

i &(/7 )iej< 951—so euemr6SJ 3>G>err up{ipihi Qs>msmr(^ s,ihis,H6n r/ntu 

i6U(v^ii]aL-<scLS6rr (SSgst^ sribifiosi-iD-.-.®d\eS.dssur. . eijn^i^QiL. 9 ' 

“ When the waters of the big sea envelope the 
universe in one great deluge, Brahma himself slides in 
and dies ; . (Visriu too dies) ; our Lord Siva, rising, 
above the raging deep wearing the dead bones of 
Brahma and the sea-coloured god (Visnu), plays upon. 
His, faultless Veena to see the return of the lost world.” 

We may place here in Juxta-position and read 
those famous lines ol the Bible : “And the earth was 
without form, and void ; and darkness was upon the 
face of the deep. And the spirit of God moved upon 
the face of the waters.” 








THE METAPHYSICS Of 

Destruction does not mean total annihilation but 
only reduction of the Maya to its pristine condition 
or subtle state to give rest to the tired souls. 

God is all (i. e Prapancha) but all is not God. 
He is therefore all and not all. He is immanent in 
everything and yet above everything. The Siddhantin 
expresses this vividly in the telling phrase “ ersbeorriDmu 
sbG0<5i]U)rriu’\ His state is inconceivable and difficult 
for human thought. He is all Gnanam. It is his great 
Ghaitanyam that, fills the whole universe. He dwells 
in and around us. He is Siva, the Almighty and the 
All Merciful. He is in Adwaita form of relation with 
the world. Adwaita does not mean Ekam or Monism. 
The negative prefix . * A ’ is not used in the Abhava 
sense or ^areamuQuir^m like Abram an a. It does not 
negative the positive existence of one or other of the. 
two. Nor is it used in the sense of opposition or 
LD&pdsouQuirQu&r , like Anidhi. Siddhanta says that it is 
used in ^/esrmLDuQufrQ^dr, in the sense of non-dualism 
(twoless), such as the word Anekamdoes not negate 
te existence of one. The relation between God and 


the soul cannot be Aikkyam, as in the combination of 
the river and the sea, because it implies substantial 
identity, which does not exist between them. Again 
. it cannot be Tadatmiyam, as quality and its possessor, 
Guna and Guni, because the soul is a separate entity, 
possessing its own qualities. Nor can it be one of 
Saiydgam, as the combination of one finger and another 
finger ; for', it cannot be applied to a union of a 
pervading thing and a pervaded thing. The union is 
one of Adwaita, as the combination of the light of 
the sun with the power of the eye to see things. 
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is concealment or Xirobhava 
Anugraha. ? 








SAlVA'S^^ 

God Stands in relation to the soul, as the soul to the -si 
body. As the eyes cannot see but for the light of 
the soul, the soul cannot know but for .. the light of 
God. God and' soul are one in "the sense that they S 
cannot be disjoined ; they exist and function together 
not as if they were two distinct beings. Their unity' 

however, is not that of the one causing or being. 

transformed into the other. - 

God Siva engages in the five-fold activity viz 
creation, protection, destruction, obscuration ’ and ■ 
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AtMA. DHAR^AN OR ANMA 
PRAKaSAM 

“Know Thyself” is the cry that rings uppermost m 

every religion. d'S^ 

the wilderness. He <j> <j’. Nobody 

understand others, w , know. This I is 

stops to think ot o * is I va an p a su l ; U Anm a or Uyir. A thorough 
the Ego, Self, So , J ^ wouW ^ led man to the very 

“"ftfHeTven Many doubt the very existence of the: 
gates of Heave . ,7 for so mtach rancour anf 

EOul - , Tha l; s CC world If a man but realises that he is not, 
" Iff as learns are made on, and that he is an eter-: 

of such " whom unalloyed bliss is in store, and 

nal living entity, should make an honest attempt 

it is only, necessary that he snouio ma* 

to reach it, a world of sins would have been avoided. 
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• varied and vast are views expressed regarding Aesouh 

- Oi,o+ there is no such thing as soul at ^h l n-Cy...... 

Some say that the e ■ haDhazard manner. - 

• venturing this assertion in a hapnaz<uu _ 

arenot ventu g Ws conclusion after a close exami- 

ThCy nhe human body, analysing every minute part of 
nation of the numa y . t ^ at nothing else is 

iti After this close, search ^ W the ; r word 

. ,i „ rp The Siddhantin takes tneiu y 

Vt 7 Zl til statemtnt of its absence is abundant proof 
an d says.that *is thus rejecting every part 

of its existence. Bc ^ aus ’ , ;t becomes evident that 

of the body as not bei ? ’ ,. h had a n along 

there is left something ""P^^g in vain to discern some 
been contrasting i ^ le f t unperceived is 

semblance in others of i^ J flvc sacrcd letters, 
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In the Sakala avasta the intelligence of the soul lies 
besmirched by Pasa. The dirt or matter which enshrouds 
the self from time immemorial cannot be part of the inner 
nature of the Self, which is essentially pure. As Maya, 
through which the soul derives its perception, is non-sentient, 
iMaya or matter cannot be the soul. And God also, Who is 
pure Intelligence untrammelled by matter and transcends 
everything, cannot be the soul. So the soul is neither 
? illusion, nor God nor Maya. 




nor <joa nor Maya. 
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IfepS othe F whf> th,nk ^ Aft body itself is r , 

is some other , I 


cla,ms eve ry pert or limb of , the, body 

fv t aS^belohmnffj itJi Tb e. > HnH V ic coir! ■ >/v , Ka ‘(V- 


Many identify themselves with their, bodies. . 
ugh.. r - ^heer -ignora n ce, buL.jn. practic ^Pi tfi^ll i B 


i~\, H :r 


express their bodies as mere possessions, 

^ r ^^^^^oot' identifying themselves with their bodies. Every* 1 . 

^ bod y is claimed as mine and not as 
• l pB^~ fed iPg--*nc| .sensations which, the body, has when 
II U ' hie or soul inhabits it, are absent there when the soul 


SPli® ;• v Again there is a cessation of 

growth ^ in the. body when the soul departs. fg J| 


y wucn cue sour aeparts^.:vi» 
etc. grow in the body only so long as 
tjj|j ;the soul ; is present. This also proves the fact that the 
.evolution of one set of material forms froni another 

onI y when it is superintended by an intelligent Sjfj 
jHWwl ! |fl pS bod y als ? cannot be the soul. 













Some say that the five sensory organs manipulate 
the motion and the functioning of the body. Thus 

they try to dispense with the necessity of a soul. But it is 

noted that the five sensory organs function difixerently 
and separately and one is not able to perform the 
function of the other among them. They serve only 
--^^vehi^es-" of transmission, serving the soul which 
perceives through these instruments. The eye cannot 
hear, the ear cannot see and so . are ^ the rest. But 
Sthe^intelligent soul, through these organs, understands 




theihippenings > in dreams ^an<i ^waking state and not the c 
subtle body or sukshma sarira, ' So the subtle ^C!dy eanpot. 

t ’i* t i ^ c.,a p+rtn HinTfiAtiinff arm the 




Tross or the stula sarlra is at rest, it is the soul that, entering v 
the sukshma sarJra, participates in dreams and then again- - Q 
returns to the gross body. The subtle body that is worked . ..® 

in dreams cannot be the soul.^ So it mnst be the soul^.^i^^g||;|q 
aisumeS two bodies, gross and- subtle. ; . v " ' ■ • " 

During sleep there is no motion and no feeling of plea- , ^ 

sure and pain through the senses. In the waking state they 
afe found to be present. Those experiences are not for the V, 
body, is well known, because the body is not the soul. 
x • t_-_K it that exoeriences these 
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•during waking state and sleep. But it cannot be the'soul, 
because thougli it is active during sleep, its presence does 
not enable the body to experience pleasure or pain when 
sleeping. So the Vital A.ir is not intelligence. That intelli¬ 
gent entity is some other thing which is the soul. Hence 
it Has now become clear that Maya or Matter is not the soul. 

As Maya cannot be the soul, which we have discussed 
and disclosed above, some thinkers jump to the conclusion 
H that God is the soul. They misread the scriptures .and 
the scbuI with God or try to set up equality 



^»|W|Sdiie 5 erjtwo^t G-od is Omniscient, pure Intelligence itself. .JEJe , 

^all knowled-ge and^kaows no forgetting, . But the^oul s ^ 
^^liiSi^htelligehc^&is^very^tnueh crippled and : limited.,^ 


jfefefitVis always dependent, either in its ^pettaidiVili^ 
is>‘ r . ,, ftl’ukti condition. It ever depends on extraneous matter do .. > .<&*. 

can riot know : hy4tselh------So--Ghdie^fibt€3i^||^ 
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■ C^^^^^^MBih@p^iideratibn; l>rings into lime light the. stupendous 
riteU;errdr/- r bf :: ; ah. tasiouinding' nature, suffered by the monistic 
^^^l^ftB^feiilof^thhEkatmavadin of the Vedantic thought, * profess- 

:'Thiv. Vednftfaris hold' that God 
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power of Maya or the source of all evil proceeds 
. from God Himself. This will strand us in the awkward 
proposition of God being held as a mixture of. good 
fi ;; and evil. T&e Vedantin fails to explain how the Intelligent 

lean be"reflected ih. rough inanimate Maya and' appear 
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hs the world and the souls. They try to hold that God 
Himself expanded into the non-sentient and sentient world. 
Then there should be two parts in God corresponding to the 
sentient and non-sentient. This will undermine our 
conception of God as a Being of Pure Intelligence. Then, 
what about the soul ? If the soul or Jiva is a reflection of 
one SupMme^SouI, then it will be hard to account for the 
multiplicity of souls. God does not admit of material 
dimensions so as to be cut up into innumerable souls. The 
*<? ea °f Mukti would be meaningless if God becomes 
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oWyNas a strea^of ; ^ 

: consciousness and postulate a final stage of psyche ° 

evolution which will bring about an annihilation <?f ® 

consciousness; • T hey mean by consciousncssi-the---force^-tto^^^^ 
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| f ! of perception. How some- 0 

ft " . no.thing, ; passes . beyond.; one’s 

y' comprehension. Though the Jain school accepts the ' ’ 

jcststepce of the soul, it has woefully misconceived its real m 
: |n|i|ure;^ The Jain thinks that the soul, tied down to matter Q 
primeval ...stage,...inherently possesses -in itself the * 7 
potency to eradicate its evil and win freedom. This can 
y ; hardly be accepted, for the question, how could such k idul 
have been enthralled by matter at any time of its existence 




unanswered and unanswerable. 
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e fourth Sutra of Sivagnana Botham reads 
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is not, one of the antakaranas. It is 
'hen it is in conjunction with Anavamala 
nous only when it meets the antakaranas 
understands through his ministers. The 
soul to the five avastas is also similar.* 1 
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: The so^i can know itself when it is able to know God 

■ \ The All Merciful God is full of love to the souls. 
Qnjy the souls should receive His bounteous boon. To 
deserve His love the soul should love Him, meditate Him, 
adore and worship Him. Without His Grace it cannot 

know its own self. . 
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1 -■■ ' ■v.p'.'i-'i 

v“f'-^r v'r ■•■■*/v-yj ■;>■;;• *■’ W-'v\"■+■■»..■■ »v\v > 

*' Gin<s£liu LjdsrwuSlitp QpirGD&Gajir ^unmSir • 
urr<s3uj GpirdUGar upuGuiT Gpir<5fil®iL.u 
- v*' \ L-i&sBiLQu QuirfBibp qmrCS^} qcsarmfhssiu. - • 

.UB)i QP&Fu Lj&srCoGorr an-jgiGl.&iu - ■ ' • 

'fSfJsioLiSmt- ($fb(gj QuD§£iih(£uir ergpwtSe. dl. 

|7/)«D£_Qffi(fp (LpSsfT <a8(LgGg>tT 6U(L£SUQ£$ 

"J gjidrerfiGSL- Q(Ufr(ip(^ib 6U(LffihGur GlLnerrwiS&r 

Q!f c (f§ib _L](ig6& Q(^)(LpiijG<3iir liiflaaL- 

^fzyZr’ . r 'S'" ~ ^ J ""** > t 

^68^0^We0j&f3SOT (^SDSUGOJIT GSHSU^§!di . . \* 

■ 66i_l iij, & i mg-ihiSesr au3G>(iJj GijL-wiSrbtdjil , _ ,' <1 ; - 

v-,=" : '' ’;• 

'iff, • •- --V■■-'••■—.o--~-I'i- :--- . ‘--.i'.'v"'-r--^' .-"■ s.rfx' ; .r: -sys. -jf. ■. ■ :'■;■ ■ 1 •• —VI.- 


wm 

Ml 












mmmmm 




,'•■ <•*) 




®i§i 

SmSm 


bones 


and worms 


/ V'W, ; ,.,-V‘' t ■ 


And bestows Wisdom true for ir 
And all Thy. Glory when I thus 
That :Self is known. {and a sieh 
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1 This knowledge of the soul and its true nature alone 
will enlist one to the path of devotion and service to Siva. 
As long as one wastes his life without a thought for his soul 
and its duties, he will not become a servant of Siva and 
realise His Divine Presence. Apparently this may seem 
to be arguing in a vicious circle. Without the Grace of 
God, one cannot know himself. Without knowing himself, 
one cannot know God. And when will God’s Grace come 
to us ? There is no question of coming or going of God's 
Grace, God’s Grace * is inexhaustible, ever ready and is 
flooding the world to profusion. The difficulty is thev souT 
has not left its damned embrace of the deluding Maya, nor 
deigned to look at the splendid shower of the elixir of Grace. 
One man can bring a horse to the water-side, but twenty 
men Cannot make it drink. Hence the trials and tribulations 
of the soul, undergone in successive births, constitute a 
necessary part of the process of purification. Beaten by the 
slings and arrows of outrageous karma, the soul will realise 
the presence of the Almighty, and this understanding will 
beget love for Him; and love for Siva, the Almighty, will 
^n(®'His never" failing Gracefor; the soul. This is called the 
bestoWal of Grace by God. But we should know that He 
has already/bestowed it and only we are delaying to take 
delivery of the same. If the soul supplicates before Siva 
as His irretrievable slave, it will become enabled to drink, 
the fountain of His Grace and know itself v -; 
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Of me my Lord didn’t note a jot. 

And of Him, then, I knew so not ; 

When He my service claimed and noted 
I knew my Lord and am His slave devoted 


The soul undergoes five avastas or states, viz. Jakra, 
Swapna, Siishiipti, Turiya and Turiyateetha. In the Jakra 
state of the soul, it is in the region of the forehead and it 
functions with 35 active organs, including the ten external 


and Junctions with 25 organs only, excluding the ten 
external organs. In the Sushupti state, vyhen in the region 
of the heart, it commands only .3 organs, Ghittam, FrLa- 
vayu and Purusha. In the Turiya state, when it retires tov 
the region of the navel, Ghittam drops out; and in 
Turiyateetha, when it is in the region of the Mulathara, it is 
pure Purusha, having none of these organs. It is ate; 
observed that the soul undergoes all the five states in the 
Jakra avasta itself, when in the region of the forehead. So 
these Sutta avastas also are five in number. . * r -A « - ; 
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between. Matter and God 
pff ce pf iron between two magnets, the 
toid the other pulling it lower 
petta condition the 


the soul is supported like a , 

one pulling ityhigher : 3 
And in the human: state or % 
iron is in closer contact with the lower 
magnet and in the Moksha, with the higher magnet. In /, 
Moksha, the power of Maya to undergo births alone is 
destroyed, by the Karma having been eaten up, 
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In its original condition, i.e. Turiyateetha state, the 
: ?-°ulJs pure Purusha, sans consciousness and sans body, ^ 
but. completely enwrapped in Anavamala. This is 
the. stage before evolution .. had commenced. In 
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stands towards the qrgans of cognition, |nterj|Lt^^^ 
external, is God or Supreme Intelligence or Siva Sat or. Chit 
S-at. r _Siva makes the soul p erceive thr ough,!^ 
which in this aspect is called^ T^otana_Mala. This JVr»l 
Sakti of Godls al S o treated ;ai.^ impiirity Jiatohseuresjhe 
soul. The Siddhantins speak of it as an impurity because 
6 f its association-with impurity, with a view to its removal. 
This Sakti enables the soul to see things subordinate to it but 
tlie soul cannot know itself or God. God is the Life of life and 
Intelligence of* intelligences. All actions are God’s actions. 
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^iS tlie soul cannot know itself or God. God is the Life of life and 

0,, :■ .,.. Intelligence of intelligences. All actions are God’s actions, .■,,i| 

0K|"i£:i! ; t3iat'iS’He WttoVsustaiiM gOuj very being and our;actiops, 3:s; , s g| 
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si-ti: r 


intelligence) and Kiriya (action), yet |||| 
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-tfiemselves nxore and more into contact or rapport vuth . 
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and yet not lost. The .light of the star blends with and 


soul but its iindividuality or Egoism is lost, its karma na\ing 
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ATMA DHARSAN 


Sjddhanta.-But^ the'lwul"is nSt f G^ It is notevena 


particle of God. God and soul belong each to a different 
order or plane of existence. The following verse in Siva- 
gh&na Siddhiar succinctly puts forth what is done to the 
soul by God. 
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is described in 
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jleBSas ^u^leviMsorQ is 


'SU&gugot <sim(rr}LD 




, f V* “The soul understands with the aid of the Supreme 
Intelligence as it understands through some sense or other, 
fo%«tsy®Lt it has learnt, learns from others, is not con- 
islibus of itself, does not understand of itself.. 

Qod' illumines all souls. Karma itself ■ acts -through 
,Gp(d, though God cannot change Karma. The Siddhanti^j 
^^^^i.accept the theory that the soul is self-luminous or, 
self-intelligent, for the soul is only conscious when in union 
with the senses. When it derives Sivagnanam from.Siya, 
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is a picturesque delineation 
>eare. Here are the lines, a 


You see me. Lord Bassanio, where I stand, 
Sucli as I am ; though for myself alone 
I would not be ambitious in my wish. 

To wish myself much better * yet, for you 
I would be trebled twenty times myself ; 

A thousand times more fair, ten thousand times 
More rich ; ... , T-Y 

pnly to stand high in your account, 

I might in virtues, beauties livings, friends, 
Exceed account ; but the full sum of me 1 
Is sum of something, which, to term in gross. ■' ’ 




mmmmm 
■*&»?> 

ffplpi 

Sm m&m 


s from her lord,' her governor, her king 


ivxyseu ana wftat is inline to you and yours | 
Is .now c m verted ; but now I was the lord 
Of this fair mansion, master of my servants 
Qp? fen 0 ^ Mysel f; and even now, bu t nov\ 
hou ? e > these servants and this same my: 
Are yours, my lord.” “ ' ' ; 


(Merchant of Venice 


Act III,;-;Scene f II) 


can substitute the soul for Portia and 

S e f here a clear picture of the cbiid^dion 
ri P e 1° receive Sivagfianam or Supreme, 
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Intelligence from Siva Himself, 
often compared the soul to. a 
her all and her whole self to her lover 
her voluntary self-abnegation and true love 
love between a 1c 
ephemeral pleasure 

forGod is Perinbam or Supreme Hz 
Bakta’s love for Siva knows no bounds 
of Him melts his heart and he drowns himself in the 
Supreme Bliss of His Glory and Grace, rising above 
all worldly ties and conventions. This is • best exempli¬ 
fied in a Tevaram verse of. Saint Appar who portrays 
the soul as a lady in love : — 


The Tamil saints have 
lady-love who surrenders 
She finds bliss in 
This worldly 
lady is mere Sirrinbam or 
But the love that the soul develops 

liness. A true 
The very name 
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k e seen are evanescent, i.e. y changeable^ 
So, that which is perceived. by the senses is Asah 
That which is not so perceived does not exists Godds 
neither the one nor the other and so He is Siva Sat 
or Chit Sat, i.e. 9 Chit or Siva when not understood 
% the human intelligence and Sat when perceived with 
Divine Wisdom. Sat means the only Truth, that which- 
subsists. What is not Sat is Asat. God is Satchitanandam. 
He is inconceivable by the human intelligence or Pasu 
and imperceptible to human powers. If He can 
toown by human intelligence* then He would become 
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liable to change. But He is immutable. He is immanent 1 ^ 
in all. He is the internal informing entity in all existence, * 
including name and forms. He can be known only by 
Patignanam, only by the aid of His Arul Sakti. 

The conception of Sakti in the Siddhantic system is 
wonderful and of inestimable value. The SiddhantinV 
conception of God is Siva, as endowed with all auspicious 
qualities as nondifferent from and in constant union with 
Para Sakti. With the aid of His Sakti, Siva can take all 
forms, engage in all actions and yet not suffer. He is / : 

m ~ ^ t ' 9 ' 

unity-in-du ality, and identity in difference ; a personality 
t is unlimited ; a grade of Bliss that jmis^ ^ 
untrammelled, a self that is its own other. Without tlie 
mention of his name, Siva' the world will come to nought: 

♦ • o0OAtrA«* o l*A0 Vomf A ^ • r .- V':'; v -• ^-.-TV- 4 
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“Without the intonation of the Sound or Word of 
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ATMA DHARSAN 
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constitutes the forms and the qualities of Sivara. But for 
Her neither the eight attributes nor the names of endless 
glory would be predicable of Siva. To greater- heights 
than this, it is difficult to rise in the conception of a deity. 
It has been rightly said that Theism is essentially the voice 
of the religious consciousness. Religion, however is more 
than philosophy, as life is more than logic. In Silappadi- 
karam. a work of the 2nd century, a. d., Para Sakti 
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l as follows :— / 

Gutmriii* uxbhdGuk* inanpiLiir® j 
(G¥,tr<3sr& zQtaartM'U ^utnu. - ; 

^ifiiLirr&r ^GmGeoiresr ^anneoir GmeoinffiT^in 
&$rr(& G&rrfi 63 <srraxrr®Gtu iSputrtu.’ 

«/£/«»* (ipiq.&&6ssflii>p )/t-«jt urap® 

iH/zua»d 5 iq^eurruj LDanroGujppGeij tinjuiriu. - , . 

o one can easily understand now that how vital this 
Sakti or Arul or Grace of God is in Saiva 
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0uLieoi .11/ sir .-t or sir ^<ga/«>rai 6 i>®r 
. i -• ;/ sir .* i) si sir -o Q 5 o/irxafl w ^ 
iiiuuipijib ^&<Bpapw ^aimraxrQpih 

^ffljar@®ar. <SOTr@>s« zirmflmebtm a) . 

ffluuvusir g) mSp^ 

g) 6 i/ 60 T gjBDps nor 6rarQ JB (!f0& «iri_<2i-ir<g> P 

< God of Kanchi, with Lady of eyes dyed fair, 
He hunts cemetries with matted hair ; 

We know this much for He is one-less, 

Of no one place, incomparable and peerless: 
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In this manner, form and colour alone :-‘ 

With eyes of His Grace can see one ; 

Beyond this, His form, nature and grit 
ISTot in any word or picture are truly writ.’ 5 

Unless you can see Him with His Grace as your eye, 
you^ cannot describe Him in words or picture as this is the 
God possessing such and smch forms, attributes and qualities. 

In Xiruvacakam, Saint Manickavacakar says :— 


35jh]&Grr (^QujgsB gst so 60tr so 

CS uir<& S soGtr su(jrsB so gst st ssriSdssru Lj6o(]> suit it 
siij&sir uir®peo.c%i,Q<36b <sj so so ir so 
Cost-L-fS Qiufrihsi—Sssr <$ a6osrL. ffil a//r«D/r<y 


Their rythmic songs. Though neither have we 1 Jig 

§|■■ f • ", - heard nor learnt 

Of those that Thee by seeing of the eye have known. 
Thou King of Perun thurai, girt with cool rice-fields 
> To ponder Thee is hard to.human thought. To us 
In presence come ! out off our ills ! In mercy 

t make us Thine * 

Our mighty Lord ! From off Thy couch in 

. grace arise i ” 

- • -V.' \ v •• . .... • . • Z.~ " ''' i J S'J?. . ? r ?w“ $HT-. 

;v'/... • « ; • * --v v:*t. $.f. 

The Saint here says: c, The sages can only sing T%, 
Braises as the One immaneht imall Nature, and withabfe 
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being the immutable and unchangeable; We have hot 
heard of any persons who have seen Thee except in this 
way : Thou art beyond the reach of all thought.” 

There is a saying which often comes to the lips of any 
common man in the street in our parts : — 

(t <56 6K5TL. 627/7 <oR Sm Vj-<SV 77 : 627/f <55 6537 if SO fT ” 

6 Those who have seen Him, have not spoken : 

Those who speak, have not seen His token.’ 














. This also forms a mighty weapon in the arsenal of; 

. Atheists. After all, human knowledge ik very much limited; 
and our concepts are those of finite. experience. 
should not be applied, measure for measure, to*the compr^|f®@|j|S & 
hensibn of the Infinite Bliss. God cannot be proved by 1 • .* 

an inductive process or syllogism. Those who have attained;/ 
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Sivagnanam t have had the entrancing experience 
celestial visions of the Refulgent Light. These glimpses 


of entrancing experience have evoked ejaculations of ■>’ f - 
4 3 neffabie* joy< which have melted into hymnal and 

_i/prcpe 

VvaoCo* 


a 

as the Tamil Veda, the Sacred Scriptures of -saintly reve- 
Nations. ; Wfe chant, sing and meditate on them. They are 





Tevaram and Tiruvacakam. To the unfaithful they a|e| 
mere words. 
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Siva transcends all forms and thought. There is no. 


truth in the statement that Siddhanta gives (fouhtenance; 
to idolatry ; far from it. In fact it is only in Siddhanta^ j|p0H5 
we meet with the true and only definition of God. / 

No doubt Saivites worship idols and there are innumerabl®i^p§™ 


temples in South India. But all those idols are mere;l)^^ 
bols which have been found necessary to give a proper 
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training for the soul. The infirmities of'TheWouf require TS§|5M 
these outward agencies. Images have become a dire neces- J* 

sity for the soul to practise in the path of mental concen- 8 

tration and meditation. Even those who prohibit all f 

objective worship of idols, unconsciously worship idols of 4 

the ear or of the heart or an idol-less building. To tear f 

itself from the clutches of earthly cravings and move to the /A AS 
vicinity of Sivam, the soul wants some object to support its i 

unsteady gait. The soul always wants something to lean - 

upon. It cannot subsist by itself. And its perennial * 

contact with Anavamala has left for it very little indepeh- t 

A Tirl nnu/ fnn \ajVi pn 11 1 -vo a **■ -•£j.*. 
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other forms, within, and without. The temple -: 

-AAA training-ground for the naughty soul and not" the closed A;/ 
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teltfcrA^AA^tadel of,,the- Divinity. Temples should ^notMifilais&asAA A 

piife hot-beds for breeding caste—and—creed cleavages. It is not ; 
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Divinity of Sivam cannot be immured within walls of sttf^e • : ^ 

and mortal. God is a bird not to be caged in temples but ' 

to be trapped with the toils of our devotion. There/is no ' 
meaning in confining God to stone and copper alone.lSaint’;." 

/Pattinattar is very definite and clear on this point 

•“ Q&irebeSgxtb Q&irwrfil&r Qpis^GSgsw Geupg &q$$u3g S u i „r • v 


&*tbiSgs, Gu>irG8($uuir Qesrmjm&r kammimGeo” I 



' safiir '' L; ' 1 '" = “ ‘"~'" "'' 


fSifJlfrnr. £rfci£Ktff&n fflSS;-ic™' ,J V'f r . -Vfr!%AJ*<*'. 
^ ^i{.« £ jf£ ■i’'j? ‘£ •'■•^•V'^H^vv “---'; 



feM&re&ttg 


' ATMA 


.'=^ 3 &rii?£ t?P*£?*.'fth '■'T?-?V ; -i Jr-C----, 1 ^ c V* 
*$•:**£ 




£ '. - < ■ 


i^i‘>^ r s§>v/'§iEi i i y itvNvw^rJS .,. , __. 

'~V? •- -»?> «9.P-Swv^::v..%^5 *5S”- -~^--y * : ;>~&,&¥£££*? wS?. 1 .'? 1 i“j:-3i« 5^s:3S^!:.®Si 
.■.. 

._...-V" 

.'-•. .■-'■ 



:rt ;V>r.V- ---• J-St^ViP^ 

sa ?K 




|§S&f 

w 






It: 


•- Mere outward forms and templet 
do. What is wanted is a real change of heart. The mind 
should be trained in the right path of sincere love and true 
devotion. Saint Appar dispels this self-deception with a 
touch of pathos : — 

(t 0 /$<$ i^tbma dl _ turr<o(T(Lptij QsitiiS^iuj 
-- Qi ^ ^^ -^- ita ' m i h S'sk ^ Qr^w if ' iS 'T s ifiismiqib . : 

. ILI c-g, u3fib^J C3D/ ih g>$ s$tb 

Qunrrfilirfl eSirw&sr Qm^rQ^rreo l / s / t @G&>. si . 

i Qur heart is the shrine where God is enthroned;* The 
temple deity is only a reflection of the Inner Divinity dwell-, 
ing in us. The sanctity of the temple should not be polluted 
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as a separate storage of our sectarian secrecies. The sacred gj 
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edf^ddi5;lt is a sacred retreat for the solace ^nd:conifprtrp«»^^ # 


df the tired soul which is lashed by the thongs of karma:. ; 
Ii is the proper spot where we may let doWn the fardels; bf 
M^hfeart "and be in holy communion with the Almighty. 
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It is a place common to the sinful and the righteous^ 
pure and the impure, rich and poor, high and low, for thef; 
|fivau\:.Xvlukta and the cast-out- Chandala. - God is aboverr 
wants. He has no likes and dislikes. He is equally grace? - 
rTuifto. all. He makes no invidious distinctions. He is ea,sily*| 
grasped by love and is far from the reach of hatred. He is< 
toye and Love is Blissful. 
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Unless the soul can distinguish itself from God, it 
cannot attain Moksha. God is Sat and Maya is Asat or 
Sunyam^ But Sunyam does not mean a non-existent non- : 
entity or illusion, but only means ever-changing. Maya is 
inanimate and non-intelligent. So A«at cannot know God. 
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, God Who is Sat, remains unaffected by Maya. The soul 
is in an intermediate state. Both Sat and Asat are known '^1 
by the soul. So the soul is ‘neither Sat nor Asat. Then 
what is it ? It is Satasat. 

The subject of Atma Darsan above discussed shows 

how the soul canbe seen and perceived. It is physically 
impossible to perceive the soul with the eye or the lens. 

It is hy learning to distinguish itself from other things that 
it can know what it really is. The soul is set between Sat 
and .Asat. One primary quality of the soul is to get itself j 
completely drowned in the thing it comes in contact with. '. 1 
It is .Asat when it is in Advvaita relation with Anava. WhSfl||S5 
it is able to wrench itself from the tentacles of the evil Mala 
thereby exalting itself to the plane of Sivam, by dint of Ilis 
Grace, it coalesces with, the virtues of the Lord, forgets 
itself and m this Adwaita relation, becomes Sat. But in the 
intervening evolutionary state, the soul is Satasat. Saint 
Tayuinanavar says :— , A l|p J j 

: upsKzflp miresruL $. Qiauj^rrm^ 
jpir |Bgya9(g@) tLircmmiretr GrmmirCSerrj r/ 9 

P f ° r the day ! F hen 1 can join in Adwaitic union £; |^ 
with the Supreme Intelligence, as I am united nowin ,‘V 
Adwaitic bonds with Anava mala ! ” f . 

When the soul shakes off the tackles of world’s allure-1 ■ - 
ments 3 it reaches the Feet of Siva. ' * 
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THE DOCTRINE OF THE DIVINE GURU 




A person^ after examining the hair, skin, flesh, nerves, 
bone, pus, blood, phlegm and a host of others of which his 
body is composed of and not finding what he is, arrives at 
the knowledge that he must understand with some other 
intelligence ; and unless he understands his God and his 
own self with, the aid of Ilara, he will end in discerning 
nothing. Four paths have been divulged in Saiva Siddhanta 
to attain that Divine Intelligence, viz., Sariya, Kiriya, 
Yoga and Gnanam. These are the four-fold means of 
attaining salvation. Sariya consists in worshipping God- 
Jn-form in a temple, i.e ., the objective worship of Siva in 
His Sakala form. This is worship by external actions. 
Kiriya consists in worshipping Siva with rites and cere¬ 
monies prescribed in the Agamas, by internal and external 
actions. This is worship of Siva in his Sakala—Nishkaja 
state. This is the with-and-without-form of Siva, His 
Forms and formless state or His gross and subtle nature f 
and this r equir es s ome deeper kno w l edge. This i nc lud es ! 
internal meditation accompanied with external or objective 
worship also. The third \ is Yoga which consists in the | 
mental worship of God in His subtler form. This is pure 
internal meditation without any external actions. The YogjiJ 
keeps in mind only the Nishkala aspect of God. The last 
is the path of Gnanam or Wisdom which consists in the 
realisation of God as transcending form and formlessness.: 

The first three are but the stepping stones to reach the 
fourth, Sariya and Kiriya include all kinds of altruistic, 
moral and religious practices. The practices of Yoga also 
are observed to obtain self-control and it is not an end by 
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: OR ANKlA RRAKASAM ' 

itself. The constant practice of these Sadanas purifies the 
soul and makes it fit to receive Divine knowledge. They 
are but mere preparatory stages, engendering love and 
devotion in the soul for God. Then Hara will appear as 
the Divine Guru and impart true wisdom to the soul. 
Sanya* Kinya, Yoga and Gflanam are like the bud, blossom 
unripe fruit and the ripe fruit. Saint Tayumanavar says:-- 

f * <s$($LDqw (FffistotLiQpfieb GuDuj(6$(Qrrm' isrrm^w 
^(njibLjLB<svrr <srriu&<arfi Qi_iTO)mQ(rrj urrrrurrQrn 3 

A - “Yt my L ° rd ! are n0t the Four Paths . fro “ the much, .. 
esired Sany a to the, Gflanam, like the unopened flower? ' 

the blossom, the unripe fruit and the ripe fruit! ” _» 

■ ■' ■' l 

These four paths yield their four fruits also ; and the|3f| 

' s arR urii^)&mgmmm9 


^™™± i X2£S u > Mala e?gj£akam, Sarguru Dansahal fld ***« 
Sanu-patha Respectively. IrnvinJySp^SSe of 

soul in which it takes an attitude of perfect equanimity 
towards righteous and sinful deeds. Even good deeds ®S||f 
productive of results undesired by the soul which seeks 8 1 
liberation, and are in that sense opposed. tMii^§tiB^ft 
Malapanpakam is the attainment by the soul of that stage 

,jfetwfeJa meet with the causes of their " 
removal. God Siva appearing as spiritual perceptor and, /;> 
imparting divine knowledge is Sargurudarsana. Sattinipaltlffftll' 
is the settling of the Divine Grace in the sou] when it is ripiflllSI 

SiddhilrC- DarSa “ a iS ‘ hUS Ascribed : in:Sa^H 
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As when a royal prince, from infancy left in the 
company of wild hunters, grows quite ignorant of his 
glorious pedigree, his Kingly father appears and reclaims 
him, saying 4£ you are my son,’’ and restores him to his royal 
state ; when the eternal soul languishes in the whirl of the 
deluding five senses, ignorant of its real Protector, the 
Gracious Siva appears as its Sarguru at the proper time, 
lifts it from the company of the savage senses, removes its 
Mala, bestows His own Wisdom and state and places it 
under the Blissful shade of His flowery feet.” 

The Lord appearing as Guru to the soul, which had 
advanced in Tapas, instructs it that it had wasted itself by 
living among the savages of the five senses ; and on this 
the souj, understanding its real nature, leaves its former 
associates, and riot being different from Him, becomes 


unitcci to His feet. 

Thus strings Saint Manickavacakar his gem — like 
words in praise of Siva who appeared to him as 
Sarguru : — 

. it QlDIuQuJ, 2-6QT QUIT6 ST 6SrUfM,6fT <556537 £$.637$/ 6 )S (7)(j)Q p&T 

gu-tuiLi 6T65T <agtferr6frji>8ji6rr ^/a/ss/T (fisuru tSttrro ' ^ 

Guoiuiuir sQ logo ir sS&su—Uurr&ir Qsupm]&6rr 
ggujir 6 T6t>T QeuirdjQ p&GsrtD gjiGfcressfUuQsir 

QeinuiUfTtu gjesdhurrtu ^fiuiLirosn^w efiSiusorr 
Qufrtutuir uBssr siebeoirib Quit uj&eo euis^^eifl 
y '- ~ QwiL\(GT)(6Jj(r6Br inir® iBsfflrrQssrp QiDUj&mi-Qtx 
ffr<g5«5ffw LBeoeotrQgjGsr {§)6 btuu Quq^uutQsst 
SSI & poSluSSI < 2j&6bs8i55(gjLb (56060ffilQsU.*' 
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“Truly, seeing Thy golden feet this day. 

I’ve gained release. 

O Truth ! as the Onkaram dwelling 

in my soul, 

Thiat I may ’scape. O spotless One ! 

O Master of the Bull ! 


Lord of the Vedas ! Rising, sinking, 

spreading, subtile One! 
Thou art the heat ! and thou the cold ! 

the Master Thou, O spotless One ! 

Thou cam’st in grace, that all things false 

might flee, 

True Wisdom, gleaming bright in splendour true. 

To me, void of all wisdom, blissful Lord ! . ‘ ‘ 

J ••• - - f - * V- *-> *. 

O Wisdom fair, causing unwisdom’s 

self to flee far off ! ” 




-* -* 

; $[*. v\ > 


The way—lost and forlorn soul, the tr ue child of God . •>: - 
son of Siva, forgetting its princely prerogatives and regal : 
resplendence, had been wasting its precious time all this ; 

while. No doubt from eternity, it had been yearning 

towards God, but it had been waylaid by t he fi ve senseg^ 
due to its Karma, eating out the fruits of its desires, f ^ 
mistaught to it by those wily five. Its real light dimmed' 

and tarnished, it had been led in pursuit of the,Willo—^ ? : \ 

the—Wisp ; it had been indulging in a senseless search for * 
sensual pleasures all this time. The soul had been side— A ; : 
tracked and wheedled into mire and filth. Ailing ’ from a 
mental aberration, the only gift of the Anava Mala' 
been entirely depending on the five senses which had^beOT®^ 
hoodwinking the soul all these days. Very often than notJ||^| 
the soul had lost its aim and purpose and was caught 
the iron grips of the fleeting and wild senses. Saint Appaf®^ 
says :• ■; -"•■a- •••. 


i.i.-i-r-S? v-#£- 


:-V"■‘f.' 
s'; v-\r 








atma dharsan 

LjGrr (6r$GU QDfrojrr seiTGurr /-/< 557 "< 26 ?<s»L_£j Sesrg p/ 

gjl&T^Gurf @63D^ Q&rrsrrojff grrQmrfl sBSsnuj Q&jrrilurrrr 
(fpsrr(® 5 s®L_ tueurr tteir ^logshd (ip&&(^u)m urrgiiipeo 
H-6)T6rfl6t»i_ LD&arorsgi rsimrjDtii 06W/f q9(©5) QgoilhugoitGid.” 

fc ‘ The five bandit senses have jumped into the forest of 
my life and have robbed me of my all; they dart and 
pounce, those thorny brigands and they hamper 1 and block 
my chastened progress. I must take refuge in the shade 
of the feet of the Triple-eyed Siva and shoot those thieves 
with the shaft of Wisdom Divine. ” 

Thus the soul must first realise that it is engaged in a 
life and death struggle with the five senses which are its 
deadly foes. It is associated with bodies which are 
necessarily assumed to work out the consequences of Karma 
which is beginningless. Some reflection in the light of 
scriptural teaching will convince us that the soul cannot be 
intrinsically impure, though there may be beginningless 
association with Anavamala or impurity. Release for the 
soul is not impossible as impurity is not an essential 
characteristic, of it. The soul is indestructible but not 
incorrigible. The soul which has got the potential merits 
of assuming Celestial bodies to enjoy the fruits of ethereal • 
paradise,, as Devas and Devendras, must feel that all those 
pleasures derived through the senses, both in Heaven and 
Earth, are- but ephemeral and perishable ; that all those 
sensual pleasures are specious and will end in pain ; that 
they will cause the soul to undergo endless births and 
deaths and keep it aloof from the Light of Divine 
knowledge, i,6. } Sivaghanam. Then the soul will engage 
actively in the path of attaining Sivaghanam. The. 
knowledge of the transitoriness of terrestrial and heavenly? 
pleasures alone will interest the soul in the path of 
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moral virtues, and the company of true devotees, the 
consummation of which is the attainment of Sivagnanam. 
Saint Manickavacakar speaks about this :— 

“ Q^rrGrrGfffrsSr Ljpih ppm wired ^lueSreuirifie^ ; r&}nj.Q<stij-6G)iw 
issfrCo&resflesr ^/i^iuirQrrirL.&xsdrrmr isir&wLjQ^iw 
erisrr(o erresr ^(^ev^&mrGiso ^(r^^&uQuiSesrj ^tinfoouir 
. Oz-Gf-G>®r65i . iB.mQ..&.iLi£Liw g_ ear cfesr lueoedir Q&m &srr s-fipwCoGsrS* 


(C I ask not bliss of Indra, Mai or Ayan ;— 
though my house and home 
Be ruin’d, friendship form I none’ save with 
Thine own ;—though hell’s abyss 
I enter, I unmurmering go, 

if grace divine appoint my lot ; — 

O King ; no other god save Thee I ponder, : ' 

our Transcendent Good ! ” 

' • . ... • 7- V. •*.’ ‘ V .V! £ 

■ ■' .S v' 7 77* ' *'*: 

“ God is light, and in Him is no darkness at all.” The 
ways of Maya and other Malas will lead us to bewildering 
darkness and hectic Hell, seething with sulphurous fire. 
We must turn our backs on those mundane pleasures and 
have fellowship with Siva. “If we say that we have fellow- 7 
ship with Him and walk in darkness, we lie, and do not the 
truth. But if we walk in the light we have fellowship onef 
with another and the Grace or Arul of Siva cieanseth us 
from all sin. If we say that we have no sin, we deceive 
ourselves, and the truth is not in usJ’ To become one with 
God who is All Good and All Love, we must have nothing 
to do with evil and we must love Him. To love Him is 
to tread the path of light and righteousness. This is called 
‘Arul-vali-nirraP in Saiva Siddhanta. This is what we call 
‘Formation of character’ in ordinary parlance. Character 
is more than life to the eternal soul. It is called ‘Olukkam’ 
in Tamil. Saint Tiruvajluvar says in his sacred Tirukkuraj 
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“ 6pQ£335>ib G3(ipuuih ^[TGorrdr Qcrp&iBW 
&-u3rfl^im spihuu u(j)tb.” 

ce Decorum gives special excellence ; 

with greater care 

Decorum should men guard than life, 

which all men share.” 


The Siddhantin cautions the soul to be strong and as 
the word and love of Sivam abideth in it, it can overcome 
the wicked Anava with the Aral of Siva, by following the 
path of love and devotion. The Siddhantin also reiterates 
in unmistakable terms to the soul, hardened through the 
deceitfulness of sin.—"‘Love not the world, neither the 
things that are in the world* If any man loves 
. the world, the love of the Father, (Siva), is not in him. 
■For all that is in the world, the lust of the flesh and the lust 
of the eyes, and the pride of life, is not of the Father, but is 
of the world. And the world passeth away, and the lust 
thereof : but he that doeth the will ” of Siva, attains ever¬ 
lasting bliss. He. .must try to_find Siva in anything, 

everything and everywhere. Without this practical 
knowledge, all other penances, pilgrimages, ablutions and 
fastings will become useless. This is very well explained in 
the Pavanasa Tirukkuruntogai of Saint Appar. I shall 
cite one stanza from that Patigam :— 


i i 


<3H5J<533<35 UJ [TUj-Q60 65T &fT<a8lfl OJ(T Uj-Gl 6V 65T 
Qo5/r/£/0 @mr(3ji£> [flgj&iiGDjD turruj-QGVS^r 
155(3} LDT35L- (oGOfT^ti If (Tllj-QGO GOT 

GTtij(3} lS^ Qm(§3)fiGurr& ®go8soG>uj 




The paths of Sariya, Kiriya and Yoga will endow 
the soul with moral integrity, honesty, truth and love 
and "enable it to shed all its unwanted cruelty, hatred, 
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OR ANMA PRAKASAM . 

jealousy, dishonesty, hypocricy and selfishness. Love 
will reign supreme in the soul. It will obtain the 
lead and guidance also of other matured souls who 
are far advanced in spiritual enlightenment. There are 
ways of religious purification or Suddhi and initiation 
of a disciple by his spiritual guru into the mysteries 
of the Saiva religion. These initiations are called 
Dikshas and they arc of three stages, viz., Samaya 
Dikshai, Viceda Dikshai and Nirvana Dikshai. They 





are also 
Dikshai, 
Dikshai, 
Dikshai. 
are 


said to be of seven kinds, viz., Nayana 
Sparisa Dikshai, Manasa Dlkshi, Vacaka 
Sastra Dikshai, Yoga Dikshai, and Aoutri i 
Elaborate ritualistic and ceremonial processes § 
adopted for these Dikshas. These processes 
of initiation are also dovetailed with those of the 
Purification of Attuvas, i.e., annihilation, by the guru 
while initiating, of all the Karmas which remain stored 
as SancHitam in the six Attuvas, leading to the 
sundering of the bonds Mayai and Apavam and eventually 
to liberation. Attuvas are paths to emancipation, as j 
well as means of acquiring Karma, for the soul. 
They are six in number, viz, Mantiram, Patam, 
Vannam, Bhuvanam, Tattuvam and Kalai, each of 
which in initiation is shown to be absorbed by the 
next one, till the last is absorbed by the Tirothana 
Sakti, and this in its turn by Siva. By these initiatory 
and purificatory processes, the subject initiated will 
also realise and understand the import and significance 
of Guru, Linga and Sangama, i.e the aggregate df 
the spiritual guru, Siva’s emblem and the devotees of 
Siva. 

Sariya is treated as Tatha Marga, in which the; 
soul stands ..to God in the relation of servant and : 
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ATMA DHARSAN ■ 

master and its fruit is Salokam Saint Appar. also known as 
Tirunavukkarasar, is the exponent of this idea. Kiriya is 
said to be Sarputra Marga, in which the soul stands to 
God in the relation of son and father and its fruit is 
Samipam. Tiruganasambandar is cited as an instance 
for this idea. Ydga is Saka Marga where the soul 
stands to God in the relation of a friend and its fruit 
is Sarfipatn. Sundaramfirthi Nayanar is an outstanding 
illustration to vivify this idea. The Siddhantin considered 
Gflanam as Sanmargam which will yield Sayucciam 
and Saint Manickavacakar is an example for this. 
Salokarn, Samipam and Sarhpam are regarded as Apara 
Mukti, and Sayucciam as Para Mukti. Only b§| 
attaining Ghanam one can gain Vidu or the Supreme 

Bliss. These ideas are narrated in Sivaghana Siddhiar 
as follows : — 
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&=6frwfrrra&ib rr&aijb &<bi-i&rni)iriT&&Lb 

<srr<$LDrrir&anb Qweorrr)j((nj iU&DUiqii> 

fS60TLDrrrf<s<sib ® ir so«o<a >riL ^rr&srQtumbih 

is rp Si i f) tu (r {Fffl &nmQ uJ got iseB jbm>6ij fffiih Q^ii'iairf 
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aFGorLDtriT&s, (ip£b$<56srr ^rrQeoiraSluj dFfnjSuiBiu • 

^it^ulBiu ffrrGhneorn^ SF^irfeB^wirib 
(Lpssrwrrrr «« (^tr&Tfiprreb efiu §1 (Lpp>$ 

(Lpts}-Q®jSQrijrf Qfj ssr rfil 6£)]&(3jLb 

upGinmuif.” 

By its being called Sanmargam, we can understand 
the importance and supremacy given to Ghana Marga 
in the spiritual practices or Sadanas, prescribed by Saiva 
Siddhanta. It occupies the highest pedestal for it forms 
the spring-board that finally wafts the soul to the feet 
°f-Almighty Siva, where it becomes united to them. 
Sivaghana Siddhiar calls this Ghana as (^iresr't^m^ 
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or the Grand worship of Giianam. It is also called 
Gnan a Vel vi or pure s acrific e by Intelligence which 

****“« 'ir - ' i i _ ^ j lr _ i -*~ * •*--*-r --- j1 ^ ^ 11^ S are followed 

and the observance of fasting, penances, sacrifice, 
yogic practices, rituals and meditations are undertaken 
only to enjoy Heavenly pleasures, which are by nature 
evanescent and fleeting. They are four in number, 
Kanma Ve]vi, Tap a Velvi, Japa Velvi and Dhyana 
Velvi. But the superiority of Giiana lies in its bringing 
the soul into direct rapport with Hara and eternal 
Bliss. Giiana consists of five activities. They are- 
studying works on Gnanam, teaching them to others,' 
making others hear about them, hearing from others 
and lastly, reflecting, meditating or pondering about 
them, i.e. s Sindittal. With the performance of dthese 
five-fold activities, one can worship Siva and f attain ? 
final Bliss. These facts can be found in the following 
stanza of Sivagfiana Siddhiar :— • JJ l| 

et asjjr<s$rrjfl-eb (bcloorCSturrgieb gisBcfidneb 

15 IT) Qurr QfySsiT 3j Q <55 L. iSl £5 gj 6U 3} ff GOT (o & L. L_ 61 ) ffi 6ST (fTj : ! : V 

irasnBeorr u Qurf^eir ^85553 gjisgub 

JD ®J &nj]_ 3i(3)lb 6T 60 (T 637 - d'/Vdd 

. ^SKSSTiBi)vn &j 3 j6qtLD i£j3}<srr garth Otfuihisush tu itqst ib . defddd 

6£o$r.n)i3i&l3>rrmr pqi iu < 75 lB& nsu ssllLQsis §1 Qutr^Lb 
^ ) < o5T GtnsuiLi n <s5t (BLD60fr(i&r (6^3Sjrg3)fr6b rS]ff8osr A Vi 

®SG,i_iijp ^nHGpir QtjwGdfrib.” ' ' ' 
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Thus we will find Siddhanta holding out a high ? 
and ennobling ideal which will rid the soul of its self, 
stultifying crude parochialisms and under its broadening 
effects the soul will find final emancipation. Thfc 
plastic vacillating mind of the soul can be lifted^ 
steadily sustained and set on the right track by feeding:ii 
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with the right ideals. It is a ghastly spectacle to see 
the life of a soul going to the dogs for want of an ideal. 
ts §i OcslICoL-sst ” says Saint Appar. The 

soul should be fed with such ideals as would enable 
it to think for itself, preserve the integrity of its own nature 
and not make it a kind of sacrifice at the altar of hatred, 
evil, greed and sHPaggrandisement; Its whole natural 
outlook should be changed to give it a new pattern of life. 
The soul should not fritter away its energies in intellectual 
indiscipline and moral anarchy. . . 

As we have seen before, realising that the treasures of 
earth will crumble down, that sceptre and crown must | 

tumble down as the worldly pleasures of earth are built on 

stairs of sand only, the soul must betake itself to the rosy 

paths of Sariya, Kiriya, and Ydga which will ultimately 
bring it face to face with the golden gate of Gnanam. One 
must not stop with Yaga but must march on to Gnanam 
which alone will vouchsafe Bliss or Moksha. The author of 
Olivilodukkam, Kannudaivallal, who was an ardent 
Siddhantin, has well exposed the iniquities and malpractices 
of impostors, false prophets and Pharisees, who, coming into 
possession of the transient fruits of Yoga, which would 
enable them to perform marvels and miracles, have deceived 
the. world arid deceived themselves. 

The Siddhantic school doe^not adm it the do ctrine of 
atonement orjhe_doctm According to the 

^eruHne^^nceptT^ofSiddhanta, the ordinary observances 
and beliefs of almost every religion, including the 
Hindu Saivite schools are mere mockery and sham. 
The Saiva religion does not tolerate hierarchy in any 
form. The soul should shake off its mortal cravings 
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and carnal desires and become devoted to God. This 
love and devotion will work out its abject surrender 
to Lord Siva. It must shed its ego. It is a servant 
of the Divine Master and Service is its badge. A total 
self-abnegation should be achieved. There ends the 
province of the soul. The rest is left to God. 


Saint Appar says : 


jSsir <st_63r <gfii}-Q!iu8o3riLjw @rr 

&T€QT <SL_ GOT U&SaflQ&iU§2 t_ LJu(o 33 

_* s H is duty to sustain me. 

duty.” _ — 


To serve alone is mv 


The soul is master, as far as performance of its duty 
is concerned. Performance of duty is open to everfl 
soul. The field of service is immense. The soul should 
think only in terms of its duties, and rights will follow agi 
surely as day follows night. Its rights really spring froni 
duties properly performed. If man usurped the powersof~ 
God, sacrificed his humility and looked upon the world as 
something to minister to his enjoyment, then surely he is 
heading for a fall. He has everything to give and nothing! 
to take. Giving will make and taking will mar the 
happiness in this life. Our ancestors have praised the 
giving man alone as V <asardsQsssr <a lrrtfitru .d/ptr&QtfliurrerrtSBT*, 
The man who lives not for himself but for others*. He is 
the man of real service and sacrifice. ‘ He is the real 

Saviour of the World’, says Purananuru. Thanks to such 
men alone, the world exists. God is pleased with such a 
man only. His love and devotion alone will win the key 
to the gates of Heaven. The soul should cultivate Love, 
Humility, Service and Sacrifice. He whose - thoughts aie 
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ATMA DHARiAN 

always centred on his own navel is actually smothering and 
stifling the divinity in him. 

As the soul is strictly enjoined to put an end to all its 
desi res,, it has nothing more to ask of God, no boons or 
favours. The Lord knows what is s;ood for the soul and is 
administering all necessary things at the proper time, like 
the remembering mother, who suckles her babe at the 
needful hour, even without the asking of the child. It is 
good to remember here the much instructive stanza of 
Tiruvacakam 

MSr(SrD GTGSrrD (6G)®SllLj QfiL-^Qp <o5iL-6toin QtUGO&mQpih! 

(Vj&rGrD (uSssriuiriu GresrSsorturrtl Q&irmri— GuirG^ 

Q&n-Qssri^dsoGtuir 

vt.Gqs (flent-uj, Gpesra^esarCSi—ir ermrGuir&r 

(Lp&& QimTihintrQm 

rssar'Gfl) Q&iu<sijtriu al&DLpQffiijeuiTiu i 5 irG(ss) tbiriuaGiD.” 

cc That very day my soul, my body, all to me 

pertaining didst Thou not take as Thine own. 

Thou like a mountain strong ! when me- . .. % 

Thou mad’st Thy slave ? 

And this day is there any hindrance found in me ? 

.. .. Our mighty One ! Eight-armed and Triple-eyed 
Do Thou to me what is good alone, or do Thou ill. 

To. all resigned, I } m. Thine and wholly Thine ! ”... 

The soul is not dust and to dust shall it not return. 
The body that the soul inhabits is a dirty mansion, a dingy 
citadel, a dusty tabernacle, filled with dreadful diseases 
and. direful drivels. But this is not the eternal abode 
of the soul. Even into this filthy fold, Hara, 
in His Boundless Grace enters to reclaim the soul. 
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OR ANUA PRAKaSAM 

This earthly house should be cleansed of its sins and 
purified for the Light of God to shine within- God is in man 
andean appear to him as man but cannot become man. 
Siva has no births and deaths. He has no avatars. He 
reveals Himself to the matured souls. He may 4 appear 
from within or from without, either in divine or human 
form. Siva-irnparts Gnan am to Vignaiiakalar, i. e.j souls 
of the highest class, possessing only the Anavamala, as they 
dwell in Himself, by intuition. To Pralayakalar, i. e., 
souls of the intermediate class, possessing only the two 
Malas, Anavam and Kanmatn, He appears as Guru 
in His divine form and imparts Gnan am : and to the 
Sakalar, i. e., souls of the lowest class, subject to “the three 
Malas, Anavam, Kanmam and Mayai, He appears\a£ 
Guru, concealing Himself in human form and imparts 
Gnanam. Saint Manickavacakar says : — 

<• G<£toGTLf!ptF (S&irdsouuSgUtb ®fgi(Qjti3iQed- -f§l§jiGaefrii> A&O 

Gurr SGTLJlfi 3) jglMLDGmr LJ(3)l5-gjl ^GSifT ^LiQiEfTGobrL. GHGTI GTTGO 

mz got u jJ )<s gUGrTGrrii 'Q^ihQ^josr^Kmir GugiiGvrnu §>(njg>@Gor 0 : 
- inn Garu$$ -gurami — Qin&si Glass)®® ih'^gtSsst i§GUff&^>.GU{nu* 
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4< Thou Kuyil small, that dost frequent the 

. grove with sweet fruit rich, hear this ! 

The Gracious One Who left the heavens, 

enter’d this earth, made men His own ; - A- 

The only One, despised the flesh, ’' ; 0 

entered my soul, and fills my thought:— - 

The Bridegroom of the Fawn-eyed-one that f 

gently rules,—go hither call ! ” 

Without His succouring Grace, we cannot attain Divine 
knowledge. Saint Appar has pithily said that*. 
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<55 rrsmrurrrrtutrff &6tfcr &s$i&>6Qtrui& ^iriluir&<srr(o€0. 3} 

“Who can see, if not shown by Him, 

Whose forehead gleams with an eye ? ” 

In another place he says : — 

*“ $657 ^(§C.&65ST <6B3)6U (5 ffi TT <5 <S fT <5 fT [T S{ <S0 60 !7 (7 Q p , 3 3 

“ He sees nothing who does not see with 
the Gracious eye of the Lord.” 

-.Saint.Manickavacakar says :—.-.. 

** <sj(§&7fr Geo ^euesT'EiTeh euemdi&t. 33 

So, even to bow before His feet, His Grace is essential. 
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SIVAPRAKASAM 
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We now come to the Sadana that is required to 
attain Vidu or Moksha, the Final Bliss. The soul sees the- 
dawn of True Wisdom when it breaks the shackles of 
the five senses and refuses to have anything to do 

with Maya. “The.Safgura.has beamed before the^ soul 

and opened its eyes. But still the danger has not 
passed. The Anavamala is ever present and is doggedly 
following the soul like its shadow. That viper is spotted 
but not yet scorched. Maya is ever spreading" its Toils 
of viles and temptations and the soul must not fall 
into its trap. The^springs of desire have become dried 
for the nonce, but may spout forth at any time; 

The soul must be wary and cautious. 1 It is really f -I 
plunged in dangerous waters. The haven is not yet 
reached. Of course its eyes are opened but may like 
to shut a little and then all will be lost. " Th^yaSSna \ ^ W 
Mala or evil habit is still lying in wait. Its coquetries ;, f 
must be brushed aside. So. the soul is enjoined to the 
meditation of God Siva, by the contemplation of Sri 
Panchakshara. This is Sivayanama, the sacred five letters, 
consisting of the Pranava, Bindu and Nadam. This is 
the : onl y .remedy- for the soul to keep the vigiT and; 
overcome the Vasana Mala. Panchakshara is. the name 
of the Sacred Glory, the name of Lord Siva, the Word v 
of Life. It acts like a magic spell and is a charm for *v ; 
the soul to be lisped by its mouth, to be thought by 
its mind and to be felt by its heart. 

Saint Manickavacakar says:— ' .. \ f • 

“ luQffirtoQT Quq^tb i3fD<sBu Querreu^ ^ 

^5L.!5^sD^iuir <a> erpg)i6ssrQ. urbQ(nji5$rrS!ssrffjl& . 
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Gisif gieurreutriurrif <sr mg^tAi &rrmtr p 

<55 Q) <55 06337'© <56,T ILSlUT 63T 3ipsB^T S)J !T IU U U L. (7? 

(gfissfl 6Tesr(S<3sr &^iutLjib ^QpGorQpffiT Glp&iwesufl 
tgjceijQffqp^fsIffir Lfdsm i3is\.p^ai QL-<&®6sr(3pdasr 
(ipSasrsuG<ssr (Lppeb ^jispw ^soeon'inso^p 

Stony <55/r L-Uf- *^L-Q8>iT<5V5ri—[Tuj (Lpifdi&G<5&rpQ 

“ I, lonely, tost by billows broad of anguish sore, 
on the great x sea of birth v witn none t o aid ; 

Disturbed by winds of mouths roseate like ripened fruit, 
lay caught in jaws of the sea-monster lust ! 

‘ Henceforth what way to ’scape ?’ 

I frequent cried ! then thought, 
and seiz’d the raft of Thy Five Letters ! So to me, : ; 

O Primal One, Thou showed’st a boundless fertile shore, 
and mad,st the rash insensate one Thine own !” 


mmmM w 
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To ward against the danger of falling into the abyss of 
Prapancha again, the soul should become merged in the feet 
of Siva. This is what is called ‘ Thadalai-pol-onral ’ 
in Tamil. The merger or union should be as complete as 
that of the letter sk and the letter P into <— as in pn<shpdso, 
which becomes pfri—Sso when combined. ■ The central single 
letter is really representing and is consisting of the two 
letters. and .P in the compound prrudsv* In the same 
manner the head of. the soul should join the foot of 
. Siva and. merge Into, one, like that of the letters 
and P merging into *-• This becomes practicable when 
the soul leaves off its Ahankara or c yan’ and Mamakara 
or‘enathuY the feelings of I and Mine. The Siddhantin 
says : " As Siva becomes one with the soul in its 
hum as condition, so let the soul become one with 
Siva and perceive ail its actions to be His. Then Will 
it bid goodbye to all its Mala, Maya and Karma. 5 ’ For 
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this the soul should practice Sivohambhavana or 

Tattuvamasi. It means, “ I am He ” or c< I am Siva ” j 

It may be varied in several ways, like, Sivoyam Atma, 

(Siva is the soul) or Sivathuvamasi, (Thou art Siva) or 
Sivokamasmi (1 am Siva). All these variations carry the 
same purport. Thus the soul should see God and 
reflect God. Mai astray a is shaken off only by knowledge A 

and the constant contemplation of the Absolute. The 
Lord should be contemplated as identical with the self, 
not as different therefrom. The object of meditation is ) i 
release from Pasubhava (the state of bondage) in which AtStl 
there is attachment to caste, creed and —condition. In ~ V 'J 
looking upon the Lord as other than the self!. : thle 
soul has necessarily to be thought of as limited* One *1 

has to meditate therefore on oneself as free from these . ~\ 

trammels and as identical with the glorious, independent 
and blissful Siva. The Lord is to be contemplated as |||| 
the Self of Selves .^Xii£_s8ul_should i- tiexeg >j _ > |^^rfiOTl^||^^H 
^he^Aought, “ I am Thou : ..Thou art I.” Meditatjg n 
is the only means of knowing Siva. * « js 




Q 


The contemplation of Sdham, or Sivshambhavana is 
likened to the practice of Garudohambhavana. We see in the 
practical world how it becomes possible for the magician, 
to cure a patient of snake-bite, on intensely contemplating 
on Garuda. The magician thinks, “I am Garuda.”-; Thus 
the magician, by the incantation of the Garuda mantra, 
acquires the virtues of Garuda in respect of immunity 
from snake-poison. By thus contemplating he attains the 
state of Garuda and its qualities, and the poison is removed. 
Of course the magician never really becomes Garuda* 
But he really becomes identified with Garuda#.-. The 






iSsisISSli 

siiaffiiai 


11 WSBsBS 

















SI V APR AK AS AM 

identification becomes real as is seen by the practical success 
in nullifying the effect of the poison in him who has been 
bitten by the snake. 


Tirumula? says : — 


te 6§)i(£6ur£j &(rrjg>i wsu eBib 

. ttXa.UE.rb. . 

@ 06)9 <%)](§ surEJ Gufr.Gpj 

fflifluxoCii} ffirris&ji &su6srsu 

“ As the Garuda’s form in mind is built 

Fast fades the venom with its deadly result : 
Even so, the form of,the Guru, fixed in mind 
Will make soul Siva and the triple dirt rescind. 


>> 


When the soul thus fixes itself in this state, identifying 
itself with Siva, it should perceive its actions to be those of 
tiie Lord unceasingly, as it will not act except with His 
iAcul and in consequence, ignorance and Karma will not 
enter it. Pasakshaya or release from Pasa is possible only 

to Him, 


it loses its own identity. The soul’s individuality is merged, 
as it were, in that of the Lord. The soul converts its itcha, 
gftana and.kiriya .into those of theTord. The soul should 
become one with God in. APukti as God was one with the 
soul in its handha condition. This is what is called ‘tan- 
-keduthaF in Saiva Siddhanta. 


-• j 


Saint Manickavacakar says : — 

u Qjn-mQ&iKB iLrr^^miriui piparftt tDGmrQais}-$giib 
<£!T 6 Gr Q&ih- 6 QG$rifi< 3 : & 68 u u rfihu rr <s 

Q&lLQo 3'7 GthtlQam a/ QaC. Qt-&r or Qpib Qurriu 
15H6&T Q&lLl-gjit uiruLg, G £b<sri Q<srramt£i G&iTL.L-(rGL£)ir.” 
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<e Though Ether, Wind, Fire, Water, Earth should fail, 
His constant being fails not, knows no weariness ! 

In Him my body, soul and thought and 

mind were merged 
How all myself was lost, sing we, and beat Tellenam ! ” 

It is not enough for the soul to become one 
with God, but it must also consider its actions as 
those of the Lord. This attitude of the soul destroys 
all differentiation existing between Gnathru, Gnana and 
Gneya, i.e., the knower (soul), knowledge and the chief 
objective of knowledge, God. These three are called 
Tiriputi in Siddhanta. 

So long as the human body lasts, the effects of 
Prarapta Karma will sometimes linger, as the smell of 
the asafoetida stays in the pot or as Arulnandiv? 
Sivachariyar says, the wheel of the pot continues to - 
revolve for sometime even after the hand of the potter , 
is withdrawn. Sanchita Karma, i. 0 ., the accumulated 
Karma of former births that still remains to be 

experienced, is destroyed by the very touch of the 

Gnaria Guru. By destruction we mean here only the 
nullification ..of its effects. Akamia Karma, i.e. f karma 
which is yet to come, actions good and bad of the present 
life which are expected to bring their rewards in future , 
births, will not affect the Jivan Mukta, as all his 
actions are transformed into those of the Lord. So 
long as the Prarapta, i.-e.. past Karma whose effect 
has begun to operate or the Vasana Mala, persists, 
the soul will remain in the human body, but it becomes 
Jivan Mukta in this very life. - 
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The glory of Siddhanta lies in its conception of the 
Jivap^Mukth-Lite jn_.this.Jife. This is very well 

"expressed in Tiruvarutpayan : — 


iC 


(tpibemo ^q^gBosst&< srr (yxofrrreurrw Ptpprijlei]irir& 

iBlh&DLDU-j lSUj&DLdCd UJ UJ[Tlb. ,> 

“ To men of matured knowledge, the hereafter (t. <?., 


liberation) comes even here.” 

Even Tiruvalluvar observes in Tirukural 

« tusurr (§ui3g 5T ^isiflSooQtu 

U Quffir ®3iurbaD65 ijih. 33 

“The relinquishment of desire will bring eternal bliss 
instantaneously.’ 


9* 


The devotee, having favoured with divine illumina- 
tion, is filled with the nector of His Wisdom (Sivagnanam). 
His happiness lies in his devotion to Siva. He desires 
nothing more. The released soul becomes a veritable 
ocean of Bliss. The state of release which is partici¬ 
pation in s uch unsurpassed Bliss, is de s ired e ve n by t he 
gods, for their status is but fleeting and diminishes with 
time. It is in a human 1 birth in this earth that there 
lies the hope for the soul to attain ultimate release and 
Siva is there to bestow His Grace. Then, if this concept 
of Siddhanta is correct, what will be the fate of those 
celestial bodies, including Brahma and Vishnu ? What 
are they doing in their heavens ? They are looking 
in despair, with green-eyed jealousy, at the Jivan 


uktaTor the terrestrial region. Saint Manickavacakar 


speaks 
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‘ SIVA PR AKASAM 

•^6iy«yr £-.ujtu& Q&rrsrr&l&rrD ajirOjo^TQi (Sisir&Bp 
J3(njLl]Qtj(§i5 giaDrDtLjGDfDQjnriLi $(i$LDrr<odmb 
<gj6lJ65r ®3(fljLjQuiLJ@<oLjtb LDGOfJTGUGOT ^GtD&U 
uusyiSesr ^eoifii^QLLiud aq^SsssriLfib ritqtb 

•SjsuGtrfUiSjb L](ffjisQff>8mn ^ilQ&irGrrfftr 6U6b<5\)[rtu 
. F QP 5,<s Li sir srfj sr (ipfb^Q^sn frQiu y> 

Saidsacred Mai and flower-born.. 


^ , „ Ayan as they gazed 

On Sivan s form, ‘This day in vain 

. we spend and cry 

lis time we went to earth and there 

were born. *Tis earth, 

Tis earth alone where Si van’s Grace 

rp, is wont to save,” 

Thou King, Who dwell’st in 

*^ Perunthurai’s hallowed shrine,- 

Might Thou wert to enter earth, 

rpi i ^ and make us Thine j 

Ihou and the Grace, that flower-like 

A . . blooms from forth Thy form. : 

Ambrosia rare from off Thy .\ ' 

couch in'grace arise ! 

The negative characteristic of Release is freedom from 
PasagMnam and Pasughanam ; the positive aspect is the 
attainment of Pathignanam (Omniscience), which is un¬ 
limited and untainted. It is the abundance of Supreme 
Bliss. 


As the soul enables the eye to see and itself secs, so 
Siva enables the soul to know and itself knows. This is 
the attainment of Pathignana m. When the soul unites itself 

S~i _ "l t t* . * ----- _ . - . : : 


to God and feels His Arul, God ""^overTTFvSh SuprSe 
Bliss ancf becomes one with it. Then Siva feels what the 

. _ • «-* _ __ ^ tfM—| ■■ . ____ T. 


J&ianiJeels. The soul becomes""the ~sla ve ”of”^va and*K^ 
lost it all, including itself. Saint Manickavacakar with 
exultant jubilation,*sings thus :— 


f''< 4 SSS 3 ft» 
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SIV APR AK AS AM 

<* Ljp&tssr Qp^&mu L/si?a\/#s$/E) ud^ffLCiuih 

g>ppib Ln^oLt&isrfi tb njilQ^uLju uil Qf$jb&& 

®{F>plb ®<SllLDlT3>®3 : Q&IU c565r(s)QJ ffjSll LDIT 3>(5)lh 

35 QTj §oG5T ll9 0) /D Co (ITJ Co (583) 35 35 LDfTl—trQ IDfT. 



b 

b 
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“Buddhists and others,—in their 

wisdom fools,—the men of many sects, 


Thus the race is won. One can find at a glance how 
Siddhanta leads the soul gently but steadily to Divinity. 

The Adwaita relation becomes complete when Siva 
t akes His plunge into the self-less love of the soul and the 
souilin turn • -merges into the boundless Grace of Siva. 
Though Siva transcends all, He is easily ensnared by love 
" and devotion. Saint Manickavacakar has said 


i< u<oisuQQeuirsor &nem 
“ See .!. He is taken in the net of piety ! 

This mutual merger is. salvation and the soul becomes 
thus a Jivan Mukta. And what will be the condition of 
the soul as such ? It is briefly but in unmistakable terms, 
stated thus in Tiruvarutpayan : — 

“ <szrij(gjmrff <sQ<so &-&TGiri-m® &-eh err si 1 ^jm-QurrQmj&p 
gjirlib @suit id fb Q&rrsv. ” 

“ Sinking in the Supreme Understanding while delight 
sinks into the souls, they slumber in sacred peace. 55 
And what kind of kriowledge they acquire ? ” 


All with their systems worthless and 

outworn, bewildered stand ; — 
My every power He fills with bliss supreme, 

makes all life’s works 

Devotion true, '—through His compassion. 

Father seen ! And thus play we ThonSkkam.”! 
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sr 6U<su ini 'SirfiliLjih ^rfj!6ijpSIspji£ mhj^Qjif sp asr 
psbsvfr prfilyjfTit <3{n). *’ 

(Tiruvarutpayan) 

Though they have attained to the knowledge of 
everything, these c knowers 3 here know nothing but 
the known I” 

The Grace of Siva secures release from - the impurities 
or Malas. Even Tirdtana Mala transforms itself into 
the Arul Sakti of Siva and brings now light to the 
soul instead of obscuring it. The Kingdom of God is 
not an external state; it is indeed a revelation of an 
ecstatic state from within. 

The released soul attains the Eight qualities of 
Siva. They are, (1) Being self-dependent; (2) Being| 
immaculate in body ; (3) Having intuitive wisdom ; (4) 
Being omniscient ; (5) Freedom, by nature, from all 

dross or other impurities which fetter souls ; (6) Being 
of boundless grace; (7) Omnipotence and (8) Being in 
enjoyment of boundless bliss. The only rational inter¬ 
pretation, according to the Siddhantin, is to take it, 
that these qualities of Siva are reflected or manifested; 
in the released soul. With a sense of this superior 
feeling, the undaunted... Saint Appar asserts his inde¬ 
pendence thus : 

QfBvurrffi G^suesr ffjojQsursor (Phseng, Q&ifth 

Qp5<o5T*56&)&& (o<35fr68r gj (T Co <3ST SU IS 
Gfttreurrupd roojisb Q^tu Q&ssrqr] spi ih 

(GjstttTLDtrdak Q&iT'srrGtrrrrLb crosbr apiGmirGiD.** 


CC 


The Lord of the Devas has come and 

settled in my heart 
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Even if the Lord of the South, Yama, 

comes in person. 

Tries to overrule me and commands 

my services, 

His orders with me will carry no weight 
For I am seized with the Sacred 

Qualities Eight.” 


I now pass on to a consideration of the Glory 
and Worship of the Adiyars or the Devotees of Siva, 
The Jfvan Mukta, who has realised the Adwaita relation 
and obtained Anubhuti or At-one-ment, must strictly 
abstain from doing Karmic acts. He will reach the 
ultimate goal only after he has lived the full term of 
his life here, i, e. 3 till the last traces of his Prarapta 
Karma are wiped out. Till then the human monad or 
the soul must remain encased in the human body. Till that 
end is achieved, he must ceaselessly be in close com¬ 
munion with God. He must not neglect to worship Him 
time in and time out. To him Saiva Siddhanta strikes a 
note—of* caution and stipulates two modes of m -am tainmg 
close contact with God whom the Jivan Mukta can never 
afford to forget. Firstly, he must join the society of hallow¬ 
ed souls, whose hearts are teeming with love for Siva, and, 
secondly, contemplate the forms of those devotees and 
the forms in the temples as the forms of. Siva.. These 
two principles form the very kernel of the philosophy 
of Saiva Siddhanta. In fact, these two form the two 
clossal legs with which the Siddhantin has taken mighty 
and majestic strides towards Siddhantam or the True 
End or the Final End or the Accomplished End or 
the Ultimate Truth or the Truth of Truths,—whatever 
you may choose to call it. 
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SIVAPRAKASAM 

The proof of the pudding lies in the eating. Any 
amount of abstract philosophy will not serve any good 
to anybody unless it is backed by the enunciation 
and inculcation of practical moral virtues. Siddhanta 
is not a mere empty theoretical philosophy. It constitutes 
a practical living religion. It does not indulge in vain 

vaunts of launching in quest for.what is higher.than 

experience, for it may well prove endless and in the 
end may turn out to be a mirage. But the salient 
principles and doctrines of Siddhanta have been culled 
out from the teachings of so many Saiva Nayanmars. 
Those Tamil saints were real seers of Truth, the 
Apostles of God, the undoubted Saviours of humanity 
and the Servants and Devotees of Siva. In fact they! 
were the c chosen vessels 5 of Almighty Siva. And these 
chosen vessels have poured forth in soul-stirring and 
stone-melting strains their own individual spiritual 

experiences. Those strains have flown through the 

channel of lucid, luscious, and Juminous Tamil Lyrics. 
Those songs were sung as hymns in praise of Lord 

Siva. They arc the floral wreaths, strun g with swe e t 
and select words of divine Tamil, to adorn the feet 

of Siva. Those hymns breathe the air of Divine Love 
and Love alone. They are replete with the scent of 
Sivam. . 

Many of those chosen vessels have chiselled their very 
lives as a model for others. Their words and actions form 
the beacon light for their beguiled brethen. They are the 
the locle-star for the way-lost and the weary. Those 
Nayanmars were neither pedants nor demogogues. They 
were not false prophets who thrived by show and syco¬ 
phancy. They did not teach deceitful asceticism. They did 
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not deter their opponents with awful and abstruse mysticism. 
They did not perform miracles to gather a rabble around 
them. They did not turn their backs on the world and 
court solitude. They lived in the midst of society and 
toiled for the public weal. They scorned delight and lived 
laborious days. They indulged not in puny carping and 
petty cavilling. They did not intrigue with the ignorance 
of the people or play upon their fancies. They talked not 
of party-politics and they did not fly after fleeting joys. 
They resisted the temptation of crowd psychology and 
refused to sacrifice their souls for the sake of personal or 
social gains. They had neither affections nor aversions. 
They were not dismayed by opposition and violence and 
they spiked all sectarian dogmatisms. They worked for the 
State of Siva and Universal Religion. Their mission was 
Happiness ; their message was Love ; and their weapon was 
Service. What they taught to the people, they proved by 
their living. Their mental faculties were ever virile and 
watchful. Never for a moment they lost sight of Siva. 
Every minute of their lives was spe«t in His Living Presence. 
God Siva was ever attending on them, for He is famous as 
a servant of His devotees who are His slaves. 

These Siddantic sages..of the. holy order were born in 
love and grew in love; they sang and spoke of love and 
. saw. only love ; and. found Siva in love ..for Love is. Siva. 
Tirumular says : — 

9l&j(ipw ^ifsmQumuif ^tfieBsomr 
*3}&r(£u ® sulditgu < s / t 0 w§}®)trif 
^65T(3u @)<5lllD!r<5lJ (bTTQJj LD ifi Id l5l 6QT 

&hsuLDir (UiDifih^q^u unQir. ” 

<( The ignorant think that God and Love are different *. 
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SlVAPRAKASAM 

None knows that God and Love are the same : 

Did all men know that God and Love 

are the same, 

They would repose in God as Love.” 

Out of their vastness of compassion for the benighted 

s 9 u l s . a nd.out of.their self-less and generous wish to 

share the Supernal Bliss which they have brought 
within the easy grasp of the ordinary mortals, they 
have made moving appeals that melt our hearts and 
penetrate our mind. Tirumiilar himself says 

srrssr Quid/d ^jmudi Qugn<£^j<sij <sasuiu&w. 

Gutr&rurbnSl iScst/d ifiGS)ffluDu/r($srr Q erred editor 

PMm ijihffi! Smro s^mrrfsijnji iMhffltj-ih 000f:; 

p(T< 5 GT Ulbruu UlbfDffi @ 8 souu($i 5 puCSwr. 99 

“ Let the world also gain the Happiness I have : 0 

If the Vedic word that is in the Heavens 
Is felt in heart and pondered off. 

With zeal, it’ll come of its own accord.” 

Their propagation of Truth is an irresistible clarion 
call that is clinching our nerves. Their fervour of devotion 
is catching and their call evokes a spontaneous response in 
our hearts. Now hear the trumpet-call of Saint Manicfjt 
vacakar : — . 

“ Lju&iraufT rr Qcsir (rpswr/f Lj&ip curry mu 10 

ggjmQro ojibpirerr ^arrigir \ \ 

LD @ 6>7 Gllir dlGST Sssr LDJyU UtT [f IT IT • 

LD^lLjll 656Q&U® LDlLIIE](ff)6£rr 

Qp(§6irzii yrrSSso GcFUJiinfUoST 

® 6U (S 60 fT 65 3> (o 65fT 65T (§ U Lj IL1IEJ <55 69T 

Sj(§eirir[f Qurrysuirir 

<3j(5Q>@iT ^rsGprr p[rQ®j t ” 
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‘'Will ye riot come this day, and be His own and 

prostrate, fall, and worship and adore ? 
Those lost in wilderment, who would esteem ? 

Ye who bewilder’d and confounded stand, 

; If ye would perfect clearness gain, this do 

Ye who would gain in this wide realm the grace 
Of Sa cred Puyangan, of Siva—world 
.The King !.Ah, haste ye, haste ye, haste ye on.! } " s 

If we do not pay heed to the urgent benign call of his, 



o 5 
o 

O-A 


o 


but linger and lounge in worldly entanglements, wistfully 
succumbing to the blandishments of Maya, that benevolent 
saint is not going to wait and waste time for us. The dogs 
bark but the caravan passes on. Even so, the saint marches 
past, saying :— 

(( rfljbufrif [§rr) 6 5 tSsbisdfr eyeoGeb 

fSeb Geontb ^arfhstrih Q&ooGGurrGiD. 3 ’ 

“ Let those that bide abide,—abide not we 

In world that not abides : straight pass we on. ” 
.Saint. Tayumanavar’s voice rings forth thus 


“ c9s/r<56 (iprDGij dimrutrr ^aafcrL-.rran'fr ffieu 

Glut <$ Qld&^jiq Gufflom u Qsudrisirib Qurrtij&lgj s^^wiBu 

. mremmiTiU 

6T& <5ii($Qjrruj<& &!i_&(§ 6 iD< 2 ,GiLirr rsiriBssfl 

G@<sm 6B(Lprip<5GT Li^luu^ib^ G^rren'rrx^io ” 

“ Even as the crow shares its prey with its kin and 

. mates, 

The supreme Bliss of Sivabh5gam surges and swells 

and ne’er bates, 

I call thee ere the mortal coil fails and goes amiss, 
Together, ye of the world ! hie hither and enjoy 

bliss. ” 
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SIVAPRAKASAM ; 

Every form, whether animate or inanimate, in the 
universe is a manifestation of Siva. Siva pervades the 
whole universe by His Arul Sakti. So it is also sometimes 
said that all forms are forms of Sakti. Though Siva is 
immanent in all, He transcends them all. So the seen forms 
may change or be destroyed but the transcendant Siva, 

who shines through those forms,.remains.unchanged and 

indestructible. This Supreme Being, Siva, should not be 
mistaken for Rudra, the god of destruction. Siva is above 
all kinds of gods and performs all the five functions of 


creation, protection, destruction, obscuration and benedic¬ 
tion. Innumerable Brahmas and Vishnus have come 
and gone, but Siva goes on for ever. He is the only 
Indestructible Being, says Saint Appar - 

“ WJB Gamq. dHymifQ wit i££3<§s)tr 4^'. 

*$b(Vi Garng. ismjiriu&soT [TfijrBjGm ' ' 'H . 

<°r & <hihiGS)ir> LD<mrQ<so&m&mfi<so £g)f$$[rtr f -ft fe 

fFnSI go rr^evsor FF&m (g>(nj6ii(om. 33 V 

“ Hundred crores of Brahmas fell; •• 

Of Narayanas perish’d, six crores we tell ; 

Indr as countless as the Ganga’s sands j 

Alone Lord Isa, without end stands.” * 

. - - . . .. - . if 

The soul cannot attain release without the Grace? 
of Siva. One can roll lip the skies like a piece of 
skin . rather than attain salvation without a knowledges 
of Siva. That is how the Vedas have proclaimed : 1 *.; 

" utr®QJ uSeorrfiiu um^uSUf <£> QprrmaqLBcmGL- ' ^ 

•sBfyeQiu snuffagQpuj® <sfiQ Quromugi Gumma ! 

jlBso <oBaibi3fl)Q(^dso iL/rfj^^Quu^jb QarruQumG jd 

( ^^<3 LD&5i fDid!iumL3pQfDm0jflfl)L9m@}Gwnr{fairm^(ipmn'Gi_ir/ t ' 

(Kandapura^iam) J 
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■ ■■-** LDtr.§g)ji—6&r sBanh&mj (o65i~oi) (ourfrj} <5t(§ilQia}6b suaoOlsQfT(gpuSssr 
&!su?&>r& airttsss) ^Qih&nu§jtr sSQQimu0i.k 

LDIT 8ST LDfTir &(£$ 3tn.^]lb <511LD £ Q 6® 61/ UJ1T &,&jFQ<50 

<^min {fl&DnQS(Diu& dB/rap (tpuJiuGm iutB^oo QsuemQiD. 3 ' 

(Kanchipuranam) 

Siva is to be meditated on to the exclusion of all 
else by those who desire release. The soul should 
humble itself before His all-pervading presence, melt 
into tears with a mellowed heart and dissolve into 
love for Him. That is the way to win His Grace, 
says Appar. 

'V “ ^6uQ6sr^ih isirLDib ^ssriQsB iq&nutu QffihQinorf\ Qiuldimtsst 
^Q jQesrdssr iuirLiQsrremri_<5rfl^^Q LorrStedsuear ^Sssnuirm 
lj&jQ ssr 65 )/ib isrrmii $rf)is eg/ ueor^s) GjranLppprrw 

gg)6uQ<58r8osru usgt^s) aronipu Quitl$ luirQmrdsr 

QjrjSjlir uuQQu).” 

Meditation alone is not sufficient. Siva should be 
worshipped. In what form is he to be worshipped ? 
He shines through all forms, animate and inanimate. 
He has no form of His own. So he should be wor¬ 
shipped in all forms. When Siddhanta says that Siva 
should be worshipped in the forms of His Adiyars or 
devotees, it signifies . only the fact that He shines in 
all animate beings. And the worship of idols in temples 
is required because of-the fact that. Siva manifests 
through inanimate forms also. Then it may be asked, 
why, then, the idols in temples alone should be wor¬ 
shipped and not any other forms? Well, any other 
forms also would serve the purpose, for, that is how 
the Jlvan Muktas, who are able to comprehend the 

full -import of the Revealed Truth, would do. But, 
for the generality of mankind, for the new initiates 

. 80 • * 


O 

o. 

Q| 

. vVajf; 

..Of 

. wKiv 

■ • - -_vy. 

: j3t 


A- 

■•Qf 

o; 


•• -•V.'-'viv 

o 

6 


iilp 

■’'F-W 

wm 

-v # 

a 

M 


sps 

10 







































that a simpler ana a more uireci 
word Kanthali would provide an 
consists of two words, Kanth u 
a Kanthu is. It means the stump 
from time immemorial had been,. 
1 a sacred tree had fallen or dried ^ 
rotees preserved the stump or the 
continued their worship. This 
:alled Kanthu and its worship!! 
is wooden stump also is not.proof 
ime and would' soon wear out and 
disappeared., in ..course of time, a 
nsialled in its place and worshipped 
ir Kanthu. This stone was called 
thali-Ali in Tamil means destroy and Kanthali means 
uccessor or substitute that appears after the destruction 
anthu, a suitable name indeed. This substituted stone 
later took the^ form of Sivalinga and Kanthali was the 
a. given to it in ancient Tamil land. The fallaciousness 
ewi.ig Sivalinga as the worship of*the phallus would 
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become hideous and monstrous when its true origin is fully 
known. 

No doubt there are innumerable forms that are wor¬ 
shipped in Hindu temples from Kumari to Kailas. All of 
them are symbolic and pregnant with Siddhantic ideas and 
con cept s. The Tami 1 country is famous for her -1ur reted, 
shrines and towering temples, richly laden with architec¬ 
tural curiosities and sculptural splendour. This symbolic 
worship is provided only to train and discipline the soul in k: 
the pa th of devotion and love towards Siva. • It.ds;*-*' 
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only the means to attain an end and not the end itself. ' .’"'r '1 
knowledge of the Sat is the end in view. This 


.... . . - 

a iSii||i L :?g 1C)re and more from itself and centre its thoughts oh 

5 : ^ .Supreme Self of selves. The soul should surrender to the .f^i? 

Primal One its body, possessions and life itself. By this ~ £ Jjj 
^ •-r ^; ^ *-‘ C ontinued practice of Altruism and Love of Siva,, who is AH 
Love, the soul will attain true Bhakti and Pathigiianam; / 





wm 

It is cardinal to the ? Siddhantins to regard the -soul as ■ :? 

.a slave to environment. The soul is notorious for its asshm^ilS 
ing the qualities of the things it comes in contact;-jyitjjlJ^ 
r£#[TiTre3jS5<55r ®55r<s55r ld rriii Q<efiu go '). That is why it becomes >^| 
difficult for the soul to cast off the livery of Maya it is jj 
wearing. It is an innate disease of the soul; but Siddhai^^^ 
prescribes a recipe that would convert that defect or disdasC 
into a virtue or blessing. This prescription will coax it to 
yield beneficent effects instead of baneful ones. There cure- ij 
certain diseases which are cured by change of place: and 
surroundings. In the same way,* here, the patient^ 






83 




' .vc "W:S’f® 












ISivaprAkaMm;': 


msmmm 

ai 


is tiic souij is asked to fee placed in an atmosphere that ' <5 
breathes of Love which is Siva. The soul which is clinging >j 

to Maya must drop it down and embrace Siva. It must g j, 

always move in surroundings which will arouse its feelings 
of devotion to Siva. The soul must think of Siva, see Siva 
and adore Siva. The holy sight of Saivite Adiyars or .0 

the servants of Siva, their marks, words and deeds..would...:.YTfl ? 

make the matured soul think of Siva alone. The Jlvan y 

Mukta does not worry himself about the sincerity or other- ^ \ 

wise of the Adiyar who stands before him. 


O- • 

'1 
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_ This is very well illustrated in the story of Cheraman |||mS 
Perumal Nayanar, a royal saint, who was a genuine JivanL:|||^ 

2 % Mukta. He accepted the onerous responsibility of rulingifH^ - 
a state, because he believed that by doing so, he was only 
T obeying the dictates of Siva. He was a true Gnani andj|||l| 

’ he had the power of knowing every syllable of the word|^^^ 

■ spoken by the outside'world. So he was called Kalarirrarivar.||^fi; 
While he was returning on the back of his state elephant, 

T&iustT after his coronation, he met on the way his^HM 

....... _________ v 'A. 

glTown Washerman who was carrying a load of fuller’s yTS 
earth on his head. His body was found splashajdlf^H 
- ?with that bleaching powder, due to a splattering rain he had Jfp| 
passed through. That really gave him an appearandd ^^g 
of a pious devotee of Siva. Cheraman forgot that 'heC|XX 
‘ His washerman and saw only the form of Siva'iry|^R 

ST him. At once he jumped down from his elevated 

howdah and prostrated before the washerman. The^^M 
(■ latter trembled from head to foot and reminded 

king? that he was his servant dhobi. The king replied■-JjjjB 

with all humility : “ Thou remindest me of the 

of Siva. That is enough. I am your humblest ser'van|^ ^^ 

I adore you with thanks/ 3 This incident may sound 
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(^itssTGurrerr erihgub goiuif >5tr^u UGS):v!UODpiB^T 

LDTG&TLDrr GT^ILD g ?{LOT LD G GU GMT (&) <SGi L-& <oH LuffiT 
^Gfl~iSpg)l <B &6U&lir <SI6®L-(UU Lj(&)lBffiT 5><ofT 

GUfreareiirr QsirehQsiJirib isrrtb ilkiuuugm— sut rrrrGLD. 
QprrGWTi-tf&rrrir gir® Qeeo<s8tf up&ri&rrm (gLDuGufrsir 

6pGS5Tl§-fD<SQ GILUT Si S^G GIT G.UfJ'SSsf) Q-ih^Elf 3>GfI 

gjj Qfsri^roGQ ® dypir&CE sir <$«»£_ <®«». «»*£> Gl& miBm & err 

c9/07507L_ fT /5 IT /._ IT Gff G €IJ fT th ffi IT H> ^ O) SO /!> L/ i_ mtt tJ- U-Q-Lb-* 

“ Strike the sounding drum, of the Guru, 

Wielder of wisdom’s sword ; 

Spread the white canopy over the Guru, 

Who mounts the charger of heaven ; 

Enter and take to you 

armour of ashes, fragrant, divine ; 

Possess we the heavenly fortress, 

Where hosts of illusion come not ! 

Servants of His,—march on in the van ; 

Ye Devout ones,—move on the flanks ; 

Ye Sages of power illustrious,— 

Come fill up the swelling ranks ; 

Ye Mystics of strength unfailing,— 

; ' advance and close up the rear ; 

We shall rule the heavenly land, 

No hosts of evil for ever to fear ! 
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Here lies the real merit, and distinction of the philosophy ||jj 
of Siddhanta. It inculcates love for one another. You y 
must love thy neighbour not only as thyself but as the 
epitome of Siva Himself, the Supreme Being. It teaches 
us how to read and discover God in others, for, according 
to the Siddhantin, every living being is beaming with the 
semblance of Siva. One should not distinguish between m 
the false and the sincere in worshipping the Saiva devotees 
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who wear the external emblems of'^aSaivite,’liice*th?Shol^^S 
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ashes and rudraksha or sacred beads. The exterior emblems 
will do to remind the soul of Siva. The matured souls 
will see only the good in others. You shall not dive into 
their inner purity and sincerity. You must have no distinc¬ 
tions o f high or low among...Adiyars. All devotees should 
be equally viewed and worshipped,.Saint Appar unequivo¬ 

cally asserts thus : — 

“ ST SuQfJ 68)!rl £F)'TL£>tT cS g 3 6U(T L-^>llu 

g?(3/£Q)i(& &rr&mr(tp[&i &GmL.(rgi&i® ■ -*• V ■ 

&-.6Up/rG<S} IU6Vir6USSi(f <S5 <3S6mrL. (s>LUT8)l -* •- - -~rv 

&-&!5.£tq.<5iaLD£5 $jDih rSSssnsptiii (gjau ®gji GisirASl ■ i'wfe- 

,-:. (og>6iirf < 3 /suit (3&j6i]if srmrn^ Q&frebGd 

£§ljr<5GGrL-ITLL L-[rQ r ®frifil5 £s<5F GST ^/DGinGustSsfls 
<*6)//r/r(5j® Qpjrrq.QLDiq.tu it ii Qis^^orn^rGerr •.... 

dam (njuL^rf i5Q^ffflG$>uj& arreoonsorrGin. 3 * 

/ c< In the heart of him who loves and adores true ;1; 

.;> The devotees wearing ashes and marks so pious, 

Sees Siva in them and makes no distinctions invidious, - I 
..TIiou. canst find Kanrapur Siva and here’s the clue 

. F eeding the devotees of Siva is known as Mahesw ^^li^^^ 
Pujai. A true Siddhantin regards this Maheswara Pujai 8 jj|| 
as the consummation and glory of human birth. • ThescS " " 
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soul to the brinks of the Fountain of Bliss, Siva. This most k |s 
•important Siddhantic truth has been categorically 

emphasised by Sekkilar in his wonderful exposition .of 
the ‘firu Mylapore Tevara Patigam of Tiru Giianasam- 
bandar; in his monumental Biography of the Bhaktas;"'-^^ 
viz. PeriaPuranam : * W 



.Siya 7 .,iQ.,-.ali. .His forms,, are. praised as the true end^oH^^ 
life in this world, which would ultimately take the: 


■' *v 


























§§gg§gg 


•‘'"• J fe4.£* r ? *fe»>i^ Vi! 4 rJ TP ^ teV7^v. ; L «^r^ h <U -$§**. ^ feHif 






1 i^k'!?j'_iK§*r? -j“ *vfi$li**i‘^:i i ‘^rM? >£&»■ 

j" i,’ rAV 1 f?* , i ~>* ^ ^ - ' J - “-'j ' -> J C<r" ' y? j 


!-»s^si," liii^s&itifY vifc ■< ric«itC'v^ 5 }Sl"JF; ! 


SIVAPRAKaSAM 


- f .'.-2§ 


et LD 635 Tossfiffiftfb iBfDfs^mr Qu rgiwuium ld^^Qld 
^smrsssreorr rru}.iwrrrpemn ^(ip&jiQ&iL] gB^^go 
&Gosr<5Gsfl(6G) GOGurriSGoeBLprrL] QuirG&Gii&Gssri—n /r^ssi) 

®_<5S5r Gsnniurr QldgsFI GgyGO&ir (ipGST GiirrjjQ&Gor G^onrruurrrf. 33 


~?\CJ'v* t aBV5&&- '< 

WB& 

..r.-vV^ 4 |%: - -- 

-' ^i'.'.'lrifts^ggf ' 

■ ■ •• '■' v*Sftsssf -a ,o 
■:‘:::r^ ¥^raji w 


It is love to these Adiyars or devotees that finally snaps 

the cord that binds the soul to the cycle of births and in the ;| 

id snapping of that cord lies eternal Bliss. Bliss means,.in” 

Siddhanta, becoming one with God in a non-dual sense. 

i i. e., in Adwaita state. This is the real At-one-ment. What 

happens to the soul in Bliss? Siddhanta says, the soul 

s f *' > isy' there, but inseparably united to God. The egoism 

^ffl9lbfi||the soul is completely blasted and its whole being 

" becomes pulsated through and through with Divine 

0‘ Intelligence. When infernal egoism drops out, Eternal 

|k Gli Siva steps in to fill its space. The soul becomes Sivamayam:, 

fe T but not Siva Himself. There is no end to its experience s 

lr of the Bliss of Siva, according to Siddhanta. The soul 

jj" becomes as if it were a star caught in a flood of sun-light 

- > or like salt dissolved in water. It is better we push not 

’tliese^similes to their logical extremes ; for, then we will 

K | 4 l miss our point. In fact that ecstatic final state is to be felt 

fc U.and experienced by each one for himself and not to be 

jly-/ 1 . spoken of. It cannot be explained in words. 

■■ •• ’.'- .... 

R' " . Then the question arises, what becomes., of the .third 

fe; ;., category, Anavamala, which is said to be eternal and 

§§§«£■ At*/ - ‘‘v .‘Vi • fG .*?//...' • 

ftjirirr attached to the soul ? It is also there, but totally effective- 
S$| y 5i less, like a fried seed. It is shorn of its sting and com- 
p4 ' pletely scorched. It simply ceases to function. Thus even 
|f’ 1 in the state of Final Release, Siddhanta manages to main- 
tain its consistency regarding its original postulation of the 
ill? . ' three eternal categories. The following stanza deals about 
. the final stage of the three categories : — 
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cc Hear how the three fare in Bliss : 

Unalloy’d Happiness derives the soul : 

The Lords is there to administer this, 

And Mala’s the producer, the cause to this Goal. 



5 5 . 


"That heat of the sun enables one to enjoy 'the cool 
shade of a spreading tree. Really the heat is the cause 


s fe tlriat en J°y ment * So a ho, the soul has been parched 
^IpgMala for so long a time ; and when-the soul enters the coop S @ 
-shade of the Feet of Hara and enjoys Bliss, it is the l| 
that should be thanked for it is the real cause: for that - ^ 
rapturous experience of the soul. ' 

flopjjpflyT '’^ ~ l ' ' ^*21* * " : •• •: • Vv-:-,v : / 

V’ * ’ T’he reality of the individual, the relative freedom 

f' the human will, the • essentially ordered 

.of th^e-world......which is such that even the Supreme ^ f|jj 

^r : ": ' n e has to respect and not to overthrow, jai l thgseare \ .jagg 
|fe • features of permanent value in any doctrine of God and not 
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fail to see that these are the dominant ideas.of 
ps £"r-. Saiva Siddhanta. It is interesting to note also thatSiddhanta.lf 
translates philosophy into action. It has - made.a bold and : | 
successful" attempt'to establish the Kingdom of Heaven on' '}< 
IgjjU;.:' ■ earth; , which means the Kingdom of perfected human;/ 

; relationship. It is not a bigoted religion that asks us to® 
persecute people in the name of its creed. It does not, y 
M@U:V • ^ ad °Pt what we may call a narrow sectarian orthodoxy. ' 
p ' The utility of the Siddhanta philosophy lies in its gospel of,- 
r^V: Truth arid Love. It aims at promoting good-will amongst 1 

the people, transcending religious, political, • communal and£N 

f-e;. ® ' . - - " ■ * • , ssife §as 
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' sectarian consider ations. This is the greatness of the real u 
spirit or tatva underlying the Siddhantic philosophy. No 
F wonder it has been hailed as Saiva Siddhanta Samarasa 

HC . 

;>t. « 

| Sanmargam. 

A study of Saiva Siddhanta will result in the 
| regeneration of man. Is it worthwhile purchasing the 

world at the expense of the deterioration of the soul? 
h ■ In his own mystic mood, Browning has rightly said, “Tis 

I an awkward thing to play with souls.” One, should not 

l : venture purgatory for petty, paltry and passing gains of 
p|i|iSeitrthl f y pleasures. The world, though a huge thing, is not 
|\, '' a great price for a. small vice. No vice is small but 
, back with terrible repercussions. One false step 
ggjfgwill®fling. the soul into endless damnation. It is essential ; 
Iff ,4' ; ’ “to realise what our ‘ Sva ’ or ‘ Self’ means and Siddhanta 
not only discovers the soul for man but also helps him to 
ft^sMIdig the offending factor out of its personality. It awakens ’ 

>0 ur soul and kindles the flame of religious fervour and 

g |j||t ; -devotion to Siva, Who is revealed as the Grand Dispenser 

^iSllbte-^ howled gev• -But - one . n eed not quarrel with the 

p|||#pi^ < ;Siva. '*' It simply denotes the Supreme God. ' You 
fcjiH^m.a^call, Him by any name you please. Worship ' Him in 
ill;^i^ : ^hy''inanner yoii choose. All gods are but His forms and 

are His. For, there is no god but. God and He is 
Bjfeu^the Father and the Mother of the world. In whatever 


mariner ' we . worship, . the. .Supreme. .One. .alone hears our 
prayers and receives our love. Arulnandi Sivachariar 
fcliil'Sn^Iblearly expressed this:— 


. Itosiryj 


ujrrQ^($ Qp>iU5ur£j O ^(tgsst io.rf ^pQpuitmnn® ^nb(E& 
tnnQpir(nj urrpv ib eu^Gun wjbfDp Qpiusuiiiaeh 
Qeu peter uuQth i3p&(pih (Sicsv eBetesriLf^.Q&iLJiqib 

egy p sd it 6GT Gn'SuuSsoir ptr ggt tSycffliipffiisrr Q^ujsu&rrterQp. 

























“ Whomsoever be your god, the Gracious One 
(for Grace is inseparable from Him and this Grace we 
call Sakti or Mother) will appear through that god 
and shower His Grace. All other gods suffer, are born, 
die, and perform deeds that induce good and bad results. 
The Primal One alone is free from these trammels. 
He is All-knowing and Gracious.”.._____ 


So what is required of us is character and moral 
virtues. Whether we believe in Siva or not, whether 
we believe in its metaphysics or not, we cannot help;, 
believing in the two fundamental moral principles or 
-concepts embedded in the teachings of Saiva SiddhaniaS 
j#to wit, the fundamental qualities of Truthfulness and LovC M 
fiSj* Human Fellowship. Let not the world be converted;? 
ginto a stage where men are deemed to be actors. Let 
there be sincerity in our heart and uniformity in our 
thought, word and deed. Saint Appar grieves at the’ 
^hypocritical world and- reproaches thus : 

- ** IS1 — '®tttrtp6t{Q-&,ir-Q!fcir • Q•_ miGl&iufjjif tsrr smfleSrf '' .; V 

Y' v ~ dr t—SoV) G&ff e ugji QfirtbiShr i niremrGip/ ’ _ _ _ .*' 

O shameless ! \^hat art thou doing with thy-', 
hypocritical life? Your heading to the burning-ghat is 
..asserted on oath and is a certainty.” . 

V - So let men realise that this earthly life is not perpetual! 
but will quail in no time and meet with a sudden end. 
before that happens let them, have faith in God and fake! i 
* refuge in God. Let them not associate with vices, evils and 
v sins. Let them tread the path of righteousness, putting a - 
CUI ’b on their five senses, and offer their devout prayer and A 
^fervid love for any god they choose and the Imperishable : 
Primal One will appear in Grace. This is the idea given V 
in the following stanza of SivagnanaSiddhiar :*- 
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^Issrop^so 66 p)rfilsutr(i£ih G^iuoiro ldit (®5) <s8iurrrf&(ff)tb 
(Lp55rQtD(T(f$ Qajiu suGlLDiii(&)Lb Qsfili px^Qp^sr GrflSsotLiiTLOSsrQii), 

“ When one worships the God he loves, with mind 
fixed, and mantras and words of praise, and hands shower¬ 
ing forth flowers, after getting rid of anger, desire and other 
faults, and entering on the practice of all the virtues, then y 

the most Ancient of the ancient gods will deign to accept 
his worship. 
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Bj ijiSj The purpose of human birth is to develop and practise - 
virtue oCLove. Tiruvalluvar says,— • -7 ; 'fo|f 

=r •: ‘if » t rr i/\ /-n> it i rr m JZ\ I't f\JSL JX. £X\T # I (oU(T Q7} ilS FT ^ ( (f^ j 

to set the soul on the path of Love that this 
is attached to it. ” 

B * ^SlSifci.To love God is to love other living beings, for all living 
& -itbeings are but the undoubted manifestations of God. He 
Mjr- ^fwho will noftoW oth^souls ^a-n^iQ^ove^God. He, whose 
^plffilSlItumtsfool overflown with the milk of human kindness,' 




f |SIS||Hets ; sure to be hurled into bottomless perdition, and thu$|||^^^ 
BliilSlwilfowoLrk out., his. own ruin.. . So. .he.ends in not loving - ‘ 

self! The soul should shed all hatred, 


I fo vengeance and retaliation. It should practise patience, 
KlS^ufferance and toleration. The soul should love others, 
foio’fo'^bey ond measure, love irrespetive of caste, creed;; 
^^B^^ffllSprnmunity, love friend and foe alike. Arulnandl 

crowns his precious work,' Sivagnana Siddhiar, 
|^^^^3^|£ : |fofopfoolden lines :— ' . ;.H 
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APPENDIX 


SRI arulnandi sivacharya swamigal 

SIVAGNANA SIDDHIAR 
LECTURESHIP ENDOWMENT 


By His Holiness Sllasrt Kasivasi Arujnandi Tambiran 
-A Swamigal Avergal of Tiruppanandal, in memory of the 
At;A late Stlasrl Kasivasi Swaminatha Tambiran Swamigal 

A. _ I x . —. xL J n /4 4- V» a n -r\««^ o ^3 f* 
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;■ / Avergal to encourage the study of and the spread of 
learning in the Saivasiddhanta Sastras. 

1. This Endowment was founded by His Holiness 
i^lldsruAjrulnandi Tambiran Swamigal Avergal ofTiruppa- , A;-- 
nandal in memory of his Predecessor the late Silasrl Kasivasi , ^ 

Swaminatha Tambiran Swamigal Avergal to encourage the T 



study of and the spread of learning in Saiva Siddhanta. 

. • .. 
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J ^ 5 v "The endowment for the lectureship consists of Non- A 
terminable Government Promissory Notes of the face value 
of Rs. 15,000/- (Rupees fifteen thousand Only.) A 

[ v.v.v; -’.'A , v 'A'v 

The interest of this investment shall be utilised for the 
?honorarium for a series of lectures, not less than four, in „ 
n umber annually at the Benares Hindu University and the - 
Allahabad University. The honorarium shall be Rs. 400 
unless revised later with the consent of the Donor and with 
. a view to the lectures being given in other Indian University 
centres. Such excess of income as there may be over the r 
honorarium fixed will be added- every year to thexorpus of ; 
the fund. Should at any time the Syndicate.consider that no 
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applicant has shovv^n sufficient ability to justify the delivery 
of the lecrtures in tbat particular year or years the amount of 
interest accrued shall be added to the corpus of the fund. 

3. Tfae terms and conditions of the - lectureship are as 
follows : — 

i. The course of lectures which shall be not.less than 

four, three in the Benares Hindu University and one in the 
Allahabad University, shall be delivered annually at the 
University centres fixed by the University on a subject 
explaining the principles of Saiva Siddhanta. The increase 
in the nlumber of lectures shall be subject to the conditions 


gipppsan para 5 infra. ?>#>3 

MfKhi if. •; T \ • •:. :•»; 

•*-' || | . li. "The lecturer shall be appointed every year bv the •' 
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$*• ,'... *• Hindu exzperts in the Saiva Siddhanta Philosophy. Every 
j ; year tliea ' c sllal l 136 a new lecturer. The lecturer once 

have a second turn only after the lapse of IwtStt 

^^fcfiKyears. ' ... 
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caste. 


iii. The “lecturer shall be chosen irrespective of sex or i 




The lecturer should ' within "a'“ month "after the ^ 
^ll|S@: deliver y the lectures present to the Annamalai Universityl^^ 

as the Donor of this endowment and his successors- > 

Kj fe ff ' a copy- each of his lectures. The University 

, ma y, pri»t and publish the lectures at the discretion of the< IIS 
%*: Syndicate. . ; • ' 

; iggf 

*• The lectures shall be the result of a deep study of* * 

jjjlj | the sutras of Sivagnana Siddhiyar, both Parapakkam and 
teg; J§gfjj Supakkacn and the, six old commentaries on the Siddhiyar, 
^^^8j#Hi^ll^vaprakas am of Sri Umapathi Sivachari^i®iM^^^ 


I | - 


■ y r 7 :\.'-’' : 

- 

M-’- > -S'; 


wmmrny 


If • 


| y I 









i*»^y>s>*5;--i >r=ii^>-^5t!V'.-fV/s’.-wis 1 r-Jf.-ji-Zc* iSL\< ■• ,VC'. /?ri£>.lrSi:4:-v$j^cJuin.%>^; 


Xhc Lectures sl^ali be a rr anged in consultation 
w i th the Benares Hindu University' a.\\d the Allahabad 
University immediately before or after the Dasarah 

H olid ays. 

vii. Tire lecturer shall bring on. his return a pot of the 
: holy waters of the Ganges for presentation at the Lord Sri 

iSTataraja Shrine at Chidambaram for Abhishekam and inti- 
niate to the Honor his having done so when he sends a copy 
orf his lectures as required in clause 3 (iv) supra. 

4 " c ' viii. The honorariom shall t>e paid either in cash or 
1 TTv c.heaue. - 



shall be competent for ttie the Syndicate of the 
IP^IlKnuairialai University to invest in any Government or other 
V VtSrustee securities ( 1 ) sums available from year to year for 
Pfi'i investment - from the interest in excess over the honorariuin 
i#S%ISllalso -( 2 ) the capital amount of the investment in case the 

^^agmktSee^itiesirr which the amount is now invested 

Nift^lendered for payment by Government. 


I 5 , If in the process of investment the face value of the 
ftS^peri increases and aii emhancemeirt of income results either . 
h&: Mxy addition of unspent amounts or by reinvestment such 

fcj^|||litibnal income shall be utilised, to increase the number 
^J^^lgniversity centres at ■'which the lectures will be delivered 
|M^dnd J consequently the honorarium for the lecturer. 

l|liS|. 6 .')vThe Syndicate shall at the - end- of. each .year comv 
te|l^^||icate to . the. Donor or to his Successors-in-interest the 
^^Piland address of the lecturer and the honorarium paid 
in any year no lecture is delivered, the amount at 
at the end of the year and shall also publish the 
an important Tamil or English Daily News- 
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FOREWORD 


Dr. G. P. RAMASWAMI AIYAR, d. Litt., ll. d„ 
Vice-Chancellor, Annamalai University . 


T])Tofess6r it. Raman ujachari who is a distinguished 
^ educationist and has been connected with the 
Annamalai University during more than three decades, 
has been the Head of the Philosophy and Education 
Departments and has acted, for some time, as Vice- 
Chancellor- He is a diligent student of Indian and 
Western Philosophy and is profoundly pious and of 
engaging manners. 

His monograph on Saiva Siddhanta is a revised 
reprint of the Tiruppanandal lectures delivered by him 
in 1948 at the Banaras and Allahabad Universities! 
This slim volume is a mine of information and con- 
spicously demonstrates the absence in Professor 
Ramanujachari mental make-up of what is called" 
the odium theologicum, namely, the dislike that many 
sectaries cherish and manifest towards persons belonging 
to different religious persuasions. Although the 
author is a follower of the Visishtadvaita system, he 
has, lovingly and sympathetically, analysed the basic 
tenets of the Saiva Siddhanta doctrine which is charac¬ 
teristic of South India and is one of the most significant 
products of the Tamil genius. As the Professor 
himself points out, the Saiva Siddhanta system has 
captured the affections and the imagination of the 
people of the South and is still a living force. It is 
quite in consonance with modern thought and furnishes 
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a basis and guidance for tbe present life and the life 
beyond. Notwithstanding certain small differences, 
the Saiva Siddhanta, along with Vaishnava doctrine 5 
relies strongly on Divine Grace and bounty and is 
basically more alike to the Visishtadvaita philosophy 
than to abstract and unflinching monism. 

. . Thcre, sa very useful account of the chief autho- 

.’ ltie S of th e Saiva Siddhanta which has been brought 

up to dale by including tie works of Western and 
Indnsp scholars from the days of Schofirus and 
Fopjey down to the very recent and well-written work 
by Professor Devasenapathy to which I wrote a Fore- 
word a few weeks ago. 

£*'. , ;.V • . • * . 

~ Saiya—Siddha nta philosop hy, as is well-known 
relies pnmarily on the Agamas in addition to Vedas 

3S - The a7,thor quotes from one 
orate Agamas that this philosophy is of the essence 

of the Vedas and of the Agamas and also cites a 
passage from Tirumular establishing t he oneness of the 
_^i^lthoS^A^ mas . As the Professor - 
Kleikandar who lived in the 13th century, reorganised' 
and stabihsed the Saiva Siddhanta and he was followed 
by Ins chtef discip'e, Arul Nandi Sivacharya, whose 
Styagnana Sidd.yar is one of the literary authorities of 
tins system. It is generaliy reputed that there are four- 
teen Meikanda Sastras, the three cardinal substrata of 
thefphdosophy being Pathi (Lord), Pasu (the created 
entities) and Pasa (Bondage). The Saiva Siddhanta 
attempts to outline the methods by which the soul may 
attam beatitude by getting rid of the bonds fastening 
U to the world and its ways. It insists upon the need 
for thejserc^God or HisjGrace^ as essential to the 
realisation of the Supreme. Although the Supreme 


Stlpf0lll 

I, 


M 


\ 'jpg 

u 


o 


r 1 tv' :MJ 

* I . 






is without form/if is postulated that fate manifests tiim- 

in the forms desired or craved by the soul* and the 
.J-mga worshipped in Siva temples is one of the mani¬ 
festations described in the Saiva Siddhanta, Linga 
representing Sadasivam who is associated with Sakti in 
the processes of creation, maintenance and destruction 
of the Universe,^ Sak ti being regarded as the prime 
mediat rix. As the author points out on page 40, Sakti 

is one of the main helps or powerful means for 
approaching Siva; and, as Adi Sankaracharya, 

in a famous hymn states , Siva cannot and does not 
operate e x cept through his SaktiT"" 

Professor Ramanujachari, in the third chapter of 
his book, discusses the Atman and its nature and 
observes that the immortality of the Atman is common 
to all the thcistic systems of India. There is a discus - 
sion on Charvaka and the Buddhistic Madyamika 
philosophy and what is called Soonyavada. This 
Atman is distinguished by Gnana or knowledge, Ichcha 
or desire.and Kriya or action. It is regarded as sepa¬ 
rate from the Supreme Siva and as its creation and 
manifestation. Maya, by means of which Siva per¬ 
forms His act of creation and so forth, and the varieties 
of Maya, are described in the chapter on “The 
World”. A description is given of what is differenti¬ 
ated as the Suddha Maya and the Asuddha Mava. In 
beautiful. imagery, the Saiva Siddhanta philosophy 
describes Jhe ack^of ^realisation as the . coming home 
of sou ls (sS© ^j(55)L_sn(B^). The author contrasts with 
tbe Saiva Siddhanta ideal the Buddhistic Nirvana and 
the monistic identification of Brahman with the Atman. 
In the last chapter relating to the rules of life, Kriya 
Yoga and Gnana are severally indicated and described 
as the paths of progress towards ultimate realisation. 











This monograph. In a small compass, illustrates 
the main tenets and the excellences of a philosophy 
which has been a great unifying factor among the 
various classes in South India and has helped to break 
down the barriers of age, sex and caste to no small 
extent. . Professor Ramanujachari has done a real 
service in publishing this reprint of his lectures. 
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SAIVA SIDDHANTA' 


.Among the religious.faiths that have continued from 

immemorial antiquity to mould the thought and life of the 
Hindus the most important are baivism, Vaisnavism and 
Saktaism- Strangely, all three have had a more or less similar 
history and development. Of these, gaivism dates back to 
Ghaleolithic age and perhaps even further still. 2 It is not a 
jmglec^lt, all upholding the supre- 

but accepting different shades of thought 
.dlv.ex^r^%iau^rites. In fact, it is a “federa- 
^_tipn^or all faiths whose practices range from the serenest 
form of personal life in the faith to the most repulsive 
excesses that have ever besmirched the fair name of religion.” 
The i^Yi^Siidhanta stands out among the several Aai v a 
c f* * ts a A the most highly developed. It treats other schools 
^^ ^TrSaivisrn as kindred schools ; but co nsiders them as more 


or less imperfect approaches to the ultimate truth which it 
claims to have attained. The term ‘Saiva Siddhanta’ is 
suggestive at once of its kinship with other schools of Saivism 
and of its distinction therefrom. 

Accepting the Vedas as supremely authoritative, Saiva 
Siddhanta derives its support from the §aiva Agamas as well. 


t_i. , * Substance of a course of lectures delivered at the Banaras 
j? iv ^ rs ’ { y under the Tirupanandai Endowment and first 
published in the Journal of the Annamalai University, Vol. XVII. 

2. There is archaeologidal evidence to show that five thousand 
years ago, biva worship was known in the* Indus valley. Vide 
Mohenjodaro , Preface Vli; The Scripts of the Indus Valley Seals 
p. 25. v. 


















It is exceedingly difficult to ascertain when the Agamas were 
composed. But it could safely be asserted that many of the 
Agamas must be prior to the Vedanta-Sutra, as the question 
of their validity is raised in the second pada of the second 
chapter of the Vedanta- Sutra. They must be as old as the 
Mahdbhdrata , for references to them are found in the Santi- 
Parva. 1 

The Vedicand the Agamic streams of thought, 

' apparently‘"independent and antagonistic, really coalesce. 
Passages from the Agamas could be cited to show that they 
are in general agreement with the Vedic teaching. Supra - 
bheddQania says ‘‘Siddhanta veda saratvat” (forms the 
siddhanta, since it is of the essence of the Veda). 
Makutugama speaks of the Siddhanta as setting forth the 
central teaching of the Veda—(Veda saram idam sastram). 
In another place, it says “this Siddhanta knowledge which 
is the significance of Vedanta is supremely felicitous 5 ’ 
(Vedantartham idam jnanam siddhantam paramam subham). 
The eminent thinker, Tirumuiar 2 , the author of the famous 
Tirumantiram , a great original work in Tamil on S’aivism, 


(V . 


are antagonistic. He says :— 

Qoj3jQLLrr L-rr&LDib Qwiuiurr LBonroGumT 
epgil Qurr^ieij^ &fDULjQinm fpisrrerrGDT 
tsirg <25)]i55)rriL!65>6U ffi/Tif <sd{f &5OTL_ 15$ lb 

.Gu&ii) G^esrurr Gu if) (2 nurd <s 3 

“ The Vedas and the Agamas are true, both being the 
revelati ons of the Lord ; consider them as expounding the 
general and the special doctrines ; they are the work of the 


1. Chapter 350, 63^67 

2. Tirumuiar must have flourished in the 7th century A. D. 

3. Tirumantiram , 
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Lord ; it is suggested that the two dif fer in the ir conclusion^; 
on careful scrutiny, the great ones take them to be non- 
different.” 

In his commentary on the Vedanta-Sutras ^Sri Kantha. 
a great auth ority o n Saivism, states that the Vedas and the 
Sivagamas convey essentially the same teaching and that he 
fails to notice any difference between them. 1 

The Agamas set forth the experiences of the seers who 
had a vision of the truth. These spiritual experts were 
followed in later times by the Saiva saints, who along with 
Vaisnava saints known as Alvars, stemmed the rising tide of 
Buddhism and Jainism, and in time, deprived them of any 
hold in the southern part of this country. The devotional 
outpourings of these Saiva saints form a class by themselves. 

They were compiled by Nambi-andar-nambi into Twelve 
Collections of Sacred Hymns, the Panniru-Tirumurais 
(the Twelvefold Canon or Bible of Sacred Documents). The 
most noteworthy among the saints—Ap par. Sundar ar. 
Sambandar and Manickavacakar —have come to be known 
’"as Samaya caryas , as they were the regenerators of the Saiva 
^cfeedL The compositions of App ar, Sambanda r and 
Sunda rar go by the familiar name of Tevdrani 2 and 
constitute the firsts seven Tirumurais. The hymns of 
Manickavacakar known as ^iruvkcdkam form the ^eighth 
Jtt wm urai. A band of devotees who succeeded the 
Samayacaryas contributed to the remaining four Tiru¬ 
murais, the last being the work of the celebrated Sekkizhar. 
It is called Peria-Purdnam, the Great Puranam which 
records the lives^and activities of the sixty-three Nayanmars. 


1. Vayam tu Vedasivagama yorbhedam napasyamah: 
Sri Kantha Bhasya. 

2. The term Tevaram is the equivalent of a garland of verses 
offered to the Deity (te-aram)' or melodious songs in praise of the Lord 
(te-varam). 
















Mcykaridar (he who saw the truth) who lived in the 
beginning of the thirteenth century A. D., gave a fresh 
impetus to Siddhanta philosophy. His great work Siva-jhana- 
Bodham presents in a succint form Siddhanta thought and 
religion. The truths he had realised he expounded for the 
benefit of the world in the form of syllogisms, employing 
hetu (reason) and drsthanta (illustrative example). 
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@>ir6$)}Gngr£i>g>!Tm GtLotu&&foru/TG3T grrrrmfKotLirrrr ^trQpemtj- 
L-.L.n r5<£jjfi[r <oS(ffrn)i. 

— @jDULjLJurru 9 trLb. . 

This work consisting ofTwelve Sutras may be divided into 
four parts. The first/threp^" aphorisms (sutras) assert the 
existence of the threeSferities ; the next three define and 
explain their nature and inter-relations ; the next triad 
deals with the means for the attainment of moksa, and the 
last is devoted to the nature of mukti. Siddhanta theism is 
expounded with considerable clarity, logical precision and 
cogency. - 

Arulnandi Sivacarya, the formost among his disciples, 
wrote Siddhiar , an elaborate commentary on 

Siva-jhana-Bodham. It has itself been commented on by 
six commentators. Tayumanavar has expressed his high 
appreciation of Sivajnana Siddhiar in glowing terms. 

uir$(sB(j£^( 5 S> 3 i>(r<o 8 ij uirirsR^^^ wit dsaijGtskT®niD 

Fir^pgirrif QurrGSr&riq.GDiu^ ^rr<s^r u&ssfhsij Q^ihisirQ&Tir. 

cc O, for the day when I can worship the golden feet 
of him who declared the truth in half a verse, by which my 
illusions were dispelled.” 

1. This work is beiieved to be a translation of the Raurava 
Agama (]2th chapter of the 73rd section, Papavimocana padala). 
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Gurugnatia Sambandar says of Siddhiy&r. 

p&ffjl'siiQpib ^jQsst sv(ipw sn<soe3dosnmb 
riqijs (tppf&Sdso iSpjQusnf £>(a)U — (5u0*«u 

LJfnr fifrQ &)&)&}itld urrtf -iprfiluSdr @ltb$tdl(l!®) 

eprf g3(($0<5u urrffilQurrgiiLb. — &ojQu!rs>g : [rTfih-23 

Sivajn§.na-Bodham } Sivajhikna Siddhi&r and twelve 
other works go by the collective name of the Meykanda- 
Sastra. Of these, Umapati $ivacarya’s §ivaprakasam is a 
very useful supplement to $ i vaj m\nct-Bod ham and $ivajna.na- 
Siddhi&r. 

Qeu^ii) u&; SjdOfirurreb Qmiuiuir&LDih; isrrebeijff 
gpgjiih^LSip <$&Grfi6Qr ^.m^rQiQisiu;—Qutr 
<3 TBiuuSidir sL-QjidrisDsututTih a srf Qeu&srrQeosnu Q ilili&< 5tfoTi—trsar 
Q&ili@ gpreSle&r fslflii). 

“The Veda is the cow; its milk is the Agama; the 
compositions of the four (Samayacaryas) in Tamil (i. e., 
Tevaram and Tiruv^cakam ) constitute the ghee extracted 
therefrom; the excellence of the greatly illuminating Tamil 
work, full of wisdom, by Meykandar of Tiruvennainallur is 
the fine taste of that ghee.” 

Thoug h it assigns an important pl ace to b hak ti, 

.. r»n i y i Vinm i Wili* jm, r -— 

Siddhanta nowhere countenance s emotional org y. Saiva 
Siddhanta and Vaisnavism in the South have been singularly 
free from theerotic excesses char a cteristic of s ome forms of 
bhakti cult. While it takes its stand on revelation, 
'Siddhanta is rooted in reason as welL Clearly, scriptures 
cannot establish what is opposed to reason ; nor will 
sacred texts be accepted unless they appeal to thought. 
Philosophy is an attempt to understand the universe in the 
light of reason; and the philosopher has no right to play 
the game otherwise than in accordance with its rules. 
Umapati Sivacarya has emphasised the need for rational 
examination of everything,* no matter whither thinking 
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might lead, and uttered a warning against allowing 
sentiment and prejudice to creep into our thoughts. 

QpjT m? sTjiLiijzymb gt gpitb ermsuiLjib rss&row&rr ^jssrn)i 
^ ejrr£57pitu gir-sb cr qtjlo €T^snu_/ib fs^frair 
i5 6$r®mDti3(&s)!f iSGC-fEjQgirrdrmemfl Qurr§}iLjLDg><5$r ^errii]<^ib 
issnGuiwrftir Q&,asr &_<smesim isujieGQgxjit isQojfr ib 
djsur<smLu3(§5)(f ULDS3iLD*3]LQ frrrrrrriLjibgi grfluurf 
3}Surr)] is gold Gurrq^&boSraL. 3 trir su it rr mu is 
£gl6$T6G)LDtl3<SS)rr U6V,TLj.%0sb <5j'<£ 3jl GU li bjGO ( 3 ) p) 

iflaihbpjmrQpav ^]<sifiib Wifi surf jsw&Q&gjt QeuiireSrffil su (3rr. 1 

ihe expression, ‘Saiva Siddhanta, 5 seems to have been 
used for the first time By Tirujn ular, who must have 
belonged to an age prior to that of Sundarar, 2 one of. the 
Tevaram hymnalists, as is evident from his reference to 
Tirumiilar in Tiruttondattokai. Epigraphical evidence 
shows that Rajasimha I (690-715 A. D.) refers to himself in 
great pride as the follower of Saiva Siddhanta marga. 3 

II 

Siddh&ma Conception of the Deity 
Saiva Siddhanta recognises as ultimate three realities— 
God (Pati), soul fpabu) and the bonds that fetter him 
(Pa-sa). Though all three are equally ultimate and eternal, - 
the first dominates overhand controls the rest. 

The Siddhantin presents a noble and lofty conception 

of ttie Deity..The God in whom he believes is the supreme 

reality for thought and life. He is at once the Absolute of 
philosophy and the supreme personality whom men adore, 
and-worship. He is Supreme Spirit or Intelligence, the Lord 
Siva. There is none to equal nor excel Him. 

pB GOT (o GET IT GO G €0 IT GST (TTJ (o GST. 

Tiruvacakam-Tiruvandappakuti 

L Cf. Vedanta Desik'as Yatiraja Saptati, St., 57. 

2. ‘‘isib l 3rrrr get ^(§pyrGi)Gsrupurr ff ldip-Qiligst” ^(rrjdjQgn 

(ol ffj IT 635 < 95 . ” 

1 am the slave of the devotees of our Lord, Tirumular/ , 

5, South Indian Inscriptions Voi. 1. 
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‘‘GrmrastsflfD&g! cr sbSso ^eO(r^rrQesr ff - 

“^ 65 < 55 l£> ^SflGlj {££lg)i$ jgjaxsoiruj” 

“ esq err g 3 6V rr u QuibiLirQssr*’ 

( ‘Qpnr sk(nju Qu^&ninujQdsr” 

Tiruvacakam-§ivapuranam 

“ girriuGiA (o&fruSetirr <$<s £BUj-LD6sr lb '£]U}.&nwiurr& 
enfrinssnaQin ^friuesnoiuirs imssriomfi <$ 

GisujQld QtiiutLjib utrairr i$&ntDiui%rf ^dniLiu^L-iq-U 
. --Lpjc&r r-F&<^fa@u Quir.pnoisB^ {Brrj-LpG ^)^ld 33 

Tirunavukkarasar. 

He is endowed with omniscience and other perfections 
and not considered a blank entity, undifferentiated spirit, 
mere consciousness, definable only by means of ( Being . 
Surely such a conception fills the heart with a cold chill 
and one cannot help wondering how philosophers 
contemplate it with generous enthusiasm. The Lord is the 
embodiment of every perfection, the object of that utter - 
devotion which compels adoration. 

He is the sea of inexhaustible goodness, is undefiled and 
without the slightest taint or imperfection. Full of moral 
perfections Himself, He expects all souls to be righteous. 

He hates untruth and vice._The poet strik es t he right note 

when he sings, <c Thou comest in grace that all things false 
might fly.” 

If the Lord is often characterised as nirguna , it is really 
in the sense that He . has none of the three gunas of Maya, 

(sattva , rajas and tamas) x which are of the nature of 
limitations. He is wholly pure and spiritual. If He were 
devoid of attributes, He would be a non-entity. The Lord 
has eightfold perfections such as self-existence, purity, 
omniscience, unbounded grace, omnipotence and infinite 


L S, J. B. Sutra IX argt 2 V, I. 
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H.S praises and to spread His knowledge dQ 7 noT “ ‘° f “ S 
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Tiruvsicakam 
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~~ TlruvIcakani —^ivapuranam 

earth and extendeth far bevond- t 'rh heaVen ’ Th ° U fiUeSt the 
Jon surpasseth a„ 

Thy great glory i m ,_ „ f • , , art me boundless One! 

know how to praise.” as > am at a loss to 

















Contemplation on the Divine brings home to man’s 
mind very clearly the fact of his own imperfection. The 
Ancient One transcends all set speech, is beyond mental 
comprehension and imperceptible to the eye and other 
senses. 


@<£> 3 j(Lp(< QtT>oV<otiiT <5F (SffLLSUudr 
Q & it p u piij aLs,® Q pi <%ir<5$5T& 

.67/ (£> 'tyS'KI ft 4 &!u9p Gs^tT&t 3T7 67 /tfj LIL—IT 637 

<556507 (Lpfbp / J60 (63) fl) <5577 Ll.&ilLjlft 61) (3 67) IT 63T 

••• * « • • • • |4f • • • • 

—Tiruvacakam, Tiruvandappakuti 

^.piibisrrGeu (Lpp<sv[r&& aii.njiiAi&ij'&stir QLD6beoiri£ 

(oppiLD GUGD&lf js? myaLJLfli £5 6337075637 63)70 QfiQggjlli 

GajGqrjfr uiH^Uej G) a,n esrtSeoSso Qinuii)&»iciLjdtSssr 

ffi#/fl<S0/63)/r<a©G57 

Gpg)iLb®j&ns>5T<6Sr fftsuGeofr&rr ^em&ppip Gppp . < \ 

GajmrL-rrQsurr 5,1 

—Tiruvacakam, Kuzhaithapathu 

• “ He dwells afar where human thought goes not.” 

SUGG)? (Ljemitr sBptsp Gsurr^su Gurrprfil 

. “ Praise be to the One who is beyond thought and 

speech. ” 

G ^6U(§LDfShun 4dPleuGGsr <5/76037<s. . .... ... 

“ Behold the Lord unknown even to the gods. ” 

G&[r^wmfl(LpL^ Q&irebeSp Q&rrsbGB pisgn i§6gj pQ pimromD ; 

06557 70 63 657 75/ LflGVGOtTSQT ^ IS p L8&)rr6$T- 

“ His lustrous crown is where all speech and thought 
fail to enter. He has no beginning, no attributes and no 
end.” 














qmrtr oS/Dag/p/h/pm iqmnfuzu/f s>_€m■ffefigwGu 
&< 3 Dfru 36 Vfr g£)saruQsuerrerrw &irC.iq.QLb (tpSKUso* 
‘Q{Ffr&)eorrg)iLb Quit( gerrrr&ym ^anmeutwr&iLb 
QfifTL.IT 351/jr6037 (®rj) Qmfi. — fitnqummailt. 


“He is grasped only through the grace of the Lord. 

It is Ami (grace) and not man’s flickering light that illu¬ 
mines the Lord.” 


.?. 6rr tS «RTT (<S<33) ts 65 din mfl GST GO GO (TO) 

£%/ UUlS)_!lJ66r 15!§ ID dig)GST 61161/(>W GOVT <5<£66r 

<£) Guard set p6ii QesrmQjDQp'^a airilQi_frqnp(2$. 

• (ft) & fr 6 lj & & [r <dfr Q^Gurrfrtb. 

“ Unless you see Him_with__the_ey e of His grace, you 
cannot describe Him as being such and'^hTaTpSssessing 
such and such a form, as partaking of such anatuie. Nor 
can one give a pen picture and pointout “This is the Lord.” 

He has no forms. “There is no form for Him whose 
celebrity is eveywhere,” 1 

djys GTgiu:, $($6y@6uib dirr^Qp tuir lLulLG i_m 

$(5<WSanh ®r»S8«* - srmyifivfAr 
- <r< j' a <a 8 ‘w* subiSprtir amurwmC Qa,*&r S )im>j&($ ae j r 

6 rsi/ 6 y(r^G 6 urr til mq^suib 6 j gj) ? 

“ That day when I became Thy slave, I saw not 
Thy divine form; even to-day I fail to perceive Thy blessed 
iorm;— To those who ask: “What is the form of Thy 

Lord:"’ What shall I say ? What may be Thy Form ? Hast 
thou any ? ” 

( dj&mLBGOfTGGT (dj 6m til <&,{£!1/360ITGST. 

“ He has no race, no qualities and no marks (by 
which He could be known).” 

U Svet up. IV 19. ~ ~ 










Though formless, He takes |uch forms as are suitable 
to the conception of the devotees. He assumes several forms 
to put the umverseTn'Thotion in the interest of souls. Nine 
of these are noteworthy—Sivam, Sakt'?, Nadam, Bindu, Sada- 
Jivarri, Mahesvara, Rudra, Brahma and Visnu. Of these, 
thefirst four are invisible and the last four visible; and the 
middle is both visible and invisible. It is this guasi visible 
Sadasiva that is woi shipped in temples. 


(ifjsijih £_06iyu> (£>>& ■$>0siirrib 

£_(ft)61/(i) 2_«Di_aj/T<o3/ 2—OT" 65T • - jS? (§ QJ 0 L UIU 65T. 


“ He is formless and has form. To the wise He has 
the form of Intelligence. He has form.” 


^ 5/(5 Qeinoofleb &^(^siJ(ifi(LpSs{r &_(rjjQ<5ij<5afleo 
a_ 06 i/(z /)(LpSsrr tuensu iljuiu(L pmSoV. 

“ If it be said ‘‘Thou art formless,” You have a form; 
if it be said “Thou hast a form,” You are formless. Thou 
art neither the formed nor the formless.” 

'SI(t$Gl](IJ>lh (ITj 6 )J(iplb ( 63 )uj (Sufrppl . , .T 

GurrrruSIr/Qfi&DUu QuLbLDiresT Qurrfbjfil' 

“ Praise be to Thee who hast forms and art formless; 
praise be to Thee who hast a thousand names.” 

While words fail to describe the Lord, the one for¬ 
mula. that gives us a working definition of Him is He is sat 3 
(lit and a nawda. God alone is sat; for He exists in His own 
right and is not dependent upon others for His existence, 
while the universe of man and nature has a dependent exis¬ 
tence. He is free from imperfections and is the very 
embodiment of virtues, while they are afflicted by malas. 















P'.; •• 

. . : 

G- ® ciri & su bj ec t to impurities, tainted with vice, ignorance and 
^ wedded to material nature souls could be called sat only in 

a secondary sense. 

The Lord's intelligence and the soul’s intelligence are 
as wide apart as the poles. The soul could know nothing 
without the aid of the senses which have a very limited 
range and it is forgetful. With the aid of the senses, it 

. could know only matter,.but not.itself or..God. ,The Lord 

is self-luminous, and knows all directly. By pervading the 
entire universe, He is all knowing. It is God’s intelligence 
that enlightens the sou]s„ enables them to gather knowledge 
of the world through senses and other accessories, and of 
| itself and of the Lord. 1 Just as the light of the Sun enables 

• the crystal to light up objects in its vicinity or even to reflect 
p; the Sun, SivajMna enables the soul to know the external 

world, itself and even the Lord. The Lord alone is cit in 
J tlle real sense of the world; likewise God is Luanda. Him¬ 
self infinitely blissful, the Lord bestows bliss on all. 

The Lord of all the worlds, He is the energiser of all 
things, animate and inanimate. The manifold objects of 

b"~' the Universe are oot thought of as simply existing along 
with Him, but as deriving their existence from Him, as 
j; being sustained in existence through Him. The source of 
change, He is himself without any change. He is the 

• ... U . nC ^ a . n ^ n ^ centre changing universe. He has all 

power for Himself; all others derive their power from Him. 

3> (T Lll_ 61! <£5T 6V Q U IT 60 £_{_6V &6\)l5 3jl 

^jjL-Q6B (B lL (J) 6U (SOT 

♦ 

Consider our Lord as the Dancer who pervades all our 
bodies as heat pervades firewood and induces all life to act.” 

1. 5. P. V. 69 . 

• . 
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6$ rD®60$5ii3m<55r, utreQ /buQQtstuCourr®) 

Lti&nfDUJ iSesrnyenm mrrtosssf)^ (o&irffiiutreifr. 

Appar—Tirukkuruntokai 

The Lord of the universe takes no births. He is 
unborn. The S iddfemtln—does not ac cept^ the doctr ine of 
avata_ra (the descent of the Lord in the abode of men); and, 
in this, he^arts^orhpany with the Visistadvaitin. The vast 
purlnTtr'literature is said to be 'singularly free from any 
account of diva’s birth in flesh and blood. It is contended 
that the author of evolution cannot himself be subject to 
that process. 

6iGb6orrrr iSIjdul-I iBrDUL^ub ^jiupuireusotfg>ih 
Offirebeorrin QpefflisQg>rr w tfiibQfftrGmrff tr — 
lB/oissj G^Gemb CoU(/ 56 i)©si' eurr ifiihgjimT 

iq-rD!5d) tB&n&iLjih Gtti- Lq-CB&ub. — <3jrb@n$ 70. 

All this would make God a transcendent being exist' 
ing above and beyond the whole series of finite individuals. 
But the emphasis on the cc o ther ne ss of God’’ is everywhere 
accompanied by an equal insistence on the immanence of 
God. Different from souls and matter alike, He dwells in 
the m and is beyond. The whole un iverse, physical and 
psychical, forms His body. The entire world is His. He 
dwells in all things. '5 , 

y,&i£]&<ofr G^rraji iScsrQTfQtuGjflGGr ^ebeorrjb . ■ 

G-utrdSieom oj^eBso^r gt^S ssTULjeoQswTir , • 

©;£/£/«erf urrQpsb ^ 6V6V6Vfrev 
G&ilujflGtwr (LpSsurd^&ibTL.rS'SufTmfr. 

@!!5p8osr&(ajiO[fitU[nL]' 

et The sages sing in ecstatic joy Thy praises as the 
One who is immanent in all nature and yet immutable and 
unchanging. We have not heard of any who has seen Thee, 
Thou art beyond the reach of thought.” 


13 














^)s57 gSSsgqtuSI <s8&d& is Qa>rr mr am osbr 35 . 

L^gS <g5) jb jD LD (o U 7 6&T Q! tuff IS Qgj&jgjlh 

QLd'oijrD r§Gnrr)&gi QldgBiu Qu(^5T>ll. 

cc Thou abideth in the vina as its harmony. Thy 
greatness is present in all things without an exception, even 
as smell abides in the flower-” 




“ inmsr gmy ih gB&Bt smi th ojtrG(&?)($ 

. £jlsaT<5aP>uj...jh.scsB (o.&n:vj 7 'ftiLj.Lb jtyidP)&! lL*. . . 

“ ii.;ibsjtl;b £><3,7 6) t&uD.jjG'3;ri ssr 

§2(/])0g)(&) ilZBuBgo gd su4>(3prrsor 

Qurrujtsrf ewrarflsb <56Uc/l/ gdqj^(E g>rr got 

QlD^>(^ <56/T gB( fiT SSL &>&>lbdi6&t>T( dL.IT55T 

tSifitsb^asijb Siflso ^jmraiarxou iS&lqisG grrssr 
Qgugt/Ujul. ldgsot smfleb ^<smams «d eu^G^rre&r ” 

$($61111 ff&ih —^(5Q/ffiwr/_uL/0^!. 

.... j ... 

The blessed Lord resides in the Sun as light; the great 
Artifact placed Himself as coolness in the moon. Thou 
rainest heat in fire; Thou gavest pervasive quality to ether; 
Great Lord ! Thou dwellest as sweetness in water; Thou 
investeth earth with hardness. 

God pervades all things and transcends them. God 
is all; but ‘all* is not God. Men of deep insight have 
objected to representations of what they are called upon 
to worship as a Supreme authority external to themselves. 
Blake caricatured such representations in his ‘ Old 
Nobodaddy ’. - 

dS63OT<SOTfi p <srr<omu3)i g_<5or dsirilffi gd&ujw t)Q^i^<so 
U fissTcmreo u&iTQjg} wrsfBjih 

LDQSST Co (^83)&Dl _ IE Sj/LD ®J LBILJ(3juB 7 UJ IT <5l](o LD 

^CMT6mQ!SVfS<3ST <oST(§m <51113. 5UIl(3jQin. 

“ What we see is sight of Thee; what we do with our hands 
in Thy worship; what we utter is Thy mantra; earth and 


'mmn 

















other elements and all animate beings, O Lord, are Thy 
gracious form.” 

61 / ZfQ SU <si) 60 iT LD !$ <oST SI) L^O. SU 65T <S1J fT Ifi ffi $ I— fT <£ 

65/f iu(o<5&r6&}i (Lpssr 5>np(miix a rromLi (%(&?). 

“ How could I see Thy truth when I do not parise all forms 
as Thy forms ?” 

Even as the sea contains in itself water and salt, God 
contains in Himself soul and matter. 1 He is free from 
mala, though associated with the souls bound to mala ; 

He is free from gunas, though standing close to matter 
which is characterised by gunas. He is unvarying, while 
matter is constantly changing. To bring out the relation 
of God to souls and matter, many analogies are pressed into 
service. This relation is likened to that of soul to body or 
that of quality to the substrate. The soul-body relation 
emphasises the ideas of ownership and transcendence. The 
world and souls are His ; besides, the indwelling Spirit is 
over and above the body which it permeates and guides. 

So God is lifted above them. 2 

“ &LL(])(ipn)i.u ljld arrsm(ifitij QamsmQerrfffrix 

ggjilL-Q&tr 0 (SurrGDLD&'9s Q eu m Q gw 6tfr(@i5J-Q&friliy. 

^)j&j ss)i 6rrLDrr Shsbeorreir S-Girib^Gu^ixirih—ir 
"jBtojisfrix tt til d)su gry ld rrib *’ 

. — ®6u&trmQun-&ix:::tp}- ; 

Substance-attribute relation too is suggestive of what .... 
C. G. J. Webb calls cc intimacy ” and ‘ultimacy-’ God’s 
relation to the world is not unlike that of brightness to the 

•• r'r-.* : 'f.V 

Sun, of the flute to music, and of a fruit to its taste. 2 
Everywhere the stress is on the ideas of immanence and 
transcendence. 

1. S. J. S. Sutra VII. v. 3 

2. S. J. B. Sutra II argument I v. I 
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umsrds^riLf QintTG^^itj id Qufreou utpwgn&iiD 

Grefcr ip/tgj ^eDsuqibQurr Oeofij^wtr — memrmn-cb prrGrr 

rgy <35LD(r $5 svqrjLD&n/DS 5 Q &7 t m Q fj) dr (<5G) 

(5 <£>Gji sB {5 Qmdrrn 6 ®/Day idiTibj @ 

— ^l6U(^rr<S6rQurr^Lb 

God is regarded as responsible for the creation of the 
worJd. He not only creates, but also protects, and, in due 
course, destroys the world, only to create it anew. Siva is 
the efficient cause (niinitta-Karana) of the world and not its 
material cause. 2 lor, it is contended, if the Lord were to 
be the material cause of the cosmos, he would be subject to 
transformation ; but the scriptures assert that Brahman is 
immutable. The Vedantin, however, considers Brahman to 
be at once the material and the efficient cause of the cosmos 
(abhinna-nimittopadana-karana) and cites in support of this 
view the universal statement, Ekavijnanena sarva vijfiana 
(by knowing the one, everything else comes to be known). 
The Siddhantiu says that this merely implies that a 
knowledge of the universe results from a knowledge of its 
Lord, namely, Siva. A knowledge of the owner implies 
knowledge of his possessions even as he who knows a king 
may be said to understand his ministers as well. 3 To know 
God is to discover the meaning of all our experience and of 
the existence of the world wherein we find ourselves. 


‘Creation’ here is not absolute : by this expression we 
must understand here only the setting up of dispositions in 
and in souls. God is thus a designer or architect. 
Such a view gets over many a persistent problem of philo- 
sophy, such as—How could the material world proceed 

1. S. J. B. Sutra 11 argument 1 v. 3, 

2, In so far as the efficient cause directs the material cause, it 
may itself be called the material cause; but this is only a figure of 
speech. Vide Pauskara Bhasya—P. 87. 

" M&padjya—P. 126. 
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from an intelligent Being, who is pure spirit ? How could 
created souls have eternal existence ? But it may still be 
asked : How could the Lord act on matter ? The reply is 
it is cit s akti that operates on matter. The guiding factor 
in the whole process is the past karma of the souls who are 
to play their part on the stage of the world. 

Like Shelly’s Demogorgen, the Deity is not a mighty 

darkness iilling the scat of power’, but is infinite love..Love 

(ctysSri-j) is the very essence of the Lord. The oft-quoted 
verse from Tirumular expresses this idea in a telling manner. 

<3j<5orL]ib 9len(Lfnb .^j7cmrGii—Ssruif ^jj^-sB'sonn 

<£/6sr(oU ®6mnrrQj gstr^ mr&Slsdmr 
^SjdrQu &6ULDIT6L1 g>tT(f$ LD$ ® ^l9<5ST 
^€ot(Eu &emnrr tULDrr^l^i^rrQix- 

“The ignorant speak of Love and Siva as two distinct 
categories ; nobody understands that Love itself constitutes 
£iva ; whoever realises that Love constitutes Siva will 
thereafter repose in Love as Siva.” Love is the one attribute 
which, man comprehends and considers very valuable to 

him. The same author, Tirumular, says in another place - 

... •. •* 

iSlfDis^L- uq^srffeb suerrifis^il .■ iucp® 

eoLfitsfslSsrru utrt§ i£><snp)ii$>LL 
L-QjjemrjSBTpiriTQp gjirLLui. ; 

iu( i^mrrQsom 65nk$ iua>ib Li^ii^rrQejr. 

“ (I am) born in love, nurtured in love, steeped in love, 
resting in love, deluded by love, suckled in the illimitable 
nectar of blissful love. He entered my heart by love.” 

2 _©a/ 0 srr (gjisaor/sycs QsnirQib 2 L.<mnrQj(§<srr gL-(nj<s8fb (StnjGsriyub 
&(njLD(ipib <3i(njefr (TffirjDffir (&&)&>! eFiriEjaih 

^(5^00 (^urrihidi GlLD&)6cmjb ^/rajr^err f&osrfS 

^©(£5© Q&sarCofD mmQp. 

. — @p$iurrrf (&ud3&Lb) 67 
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is love ; His attributes are love ; His limbs are 
love ; His tissues are love, all self-love of His is for the good 
of souls/ 5 

Unceasing love for suffering souls makes Him ever 
active in bringing souls out of darkness and settling them in 
the domain of light and joy. He is the sovereign remedy 
for terminating the wearisome round of births. He turns 
all into j oy ....._ 


O 




LDrriUU l3{DU ULD63TSOT SOT .. 

This wonder-worker ) allows himself to be caught 

in the net of Love. 

u zudsouS p uQ(osyrr6sr —(SjqrjGiirr&aib 3.42) 

“He loves those that love Him 55 

sSj'ovru($<£<&j <sjdru(o<55r l — (1) 

The infinite Enchanter is easily approached by the 
bhakta ; He becomes inaccessible to others. The seeker 
after the good and the true is. sure of His help. The sinner 
w ho sincerely repents and confesses h is failings and seeks the 
Lord in all humility is acceptable to God; but not the 
proud and the self-righteous. 


He is the Father, Mother, Self and Friend to all. 
Persons who sincerely strive to follow His footsteps and seek 
Him diligently find in Him a ‘guardian 5 ( <a>/T <£(3JC5J <$JT GM 6\) G&F ^ 
* father 5 and “ a great river of exceeding tenderness with 
ceaseless flow. 55 

Qurrirgi i$mp Qu(r$(Aidi(§85mrLj GHufrn'Gp l 


(< 


crushing power. 55 


To the proud and the haughty, He manifests His 
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a • ?<L rC Y ea ^ 8 na * ure *° humble and sincere devotees 
and is difficult df access to those devoid of the right spirit. 

He is bounteous in His gifts. He bestows bliss that 
knows no satiety. 

£5 g%]mud) 'gf(nj(gr£ii)8sti. 


Saint Manickavasagar exclaims ; 


x r 


^ ® fDeafSsjf <% Q air am LI . 

fffhJ&rrfr ^ffQsrr (Sever &gjjrjr rt . 

«=3y©^ QL£>rr6Grp5l6C)6V(r eueresriS &,ld QujbQrDssr 
turrgirs QujnpQperesr Qromuerev 
@f5et»<$Qtu Garru$ev Q&rrGwruQwLb Qu^mrrm r i 

$QJjuQu(/7)Gi. gimrQiLjgsip ffieuGeur 
eriixanpGuj rp&nr GifuedL-fEj Q^TGohrufriu 
iLUTGjfl&iq) GSeoQ^ir esiamLorrCSrp 3> 

Tiruvacakam 1 — Koil Tiruppadigam* 10* 
O giver of peace ! You gave me yourself and got 
me m return. Who is the cleverer of the two ? I got endless 
jss from you. But what did you get ? O Master 1 who 
has made a temple of my heart. O «iva, abiding in Tiru- 
perunturai ! O Father ! O Lord who has taken possession 

“ y body ’ to y° u 1 am no equal as an article of 
exchange.” 


ee 


e '. . H,S )ove 1S manifested in His attitude to men. Out 
of infinite compasssion, the Lord confers five benefits on the 
souls to enable them to escape from the grip of a«am and to 
att ain mbksa. They are called pahea-krtyas, the fivelhL 
unctions of sr ? tt, stiti, samhira, tirodhkna and anugrahd( i 
Th.e first four have their natural culmination in the last. 

1- The five-fold division of functions is distinctly an agamic 
doctrine common to Saiva and Vaisnava agamas. In commenting on 

"" **■**-*« .*«• 





















Srsti or creation consists in bringing into existence 
a world out of maya. Whatsoever things are needed for 
the soul’s spiritual evolution are produced. Souls are, in 
their essential nature, divine; but their potencies are obscured 
by beginningless anava. God’s purpose in creation is to 
remove the obscuration and help them to realise their intrinsic 
perfections. The ignorance of souls can be removed 
partially through bodies, senses, mind and other instruments 
and the physical World around provided by asuddha maya. 

What is commonly called creation signifies God’s 
gift of body, senses and mind, an environment to live in, of 
objects to be known, to be desired and sought. These make 
souls think of themselves. Endowed with bodies suited to 
their past deeds, souls experience pleasure and pain. Such 
an experience leads to a knowledge of our mistakes and sets 
up a tendency to give them up, though it is counteracted 
by the inclination to wrong doing due to anava. Experience 
of pleasure is a tangible proof of the goodness of certain 
acts and strengthens the desire to act likewise. Without love, 
there would be no creation and without creation the souls 
would for ever remain enveloped in anava. Sustenance is 


„ : 0 


••••'• "t 


maintaining in existence what has been brought into being. 
Thus, creation and sustenance are acts of love (krpa-karya). 
With the aid of the equipment thus provided, the soul.passes 
from one bodily existence into another, acquires and spends 
karma, gathers experience and is gradually diminishing the 
power of anava to obscure. The rate of progress may be 
neither uniform nor inevitable. Different souls progress at 
varying paces- Sometimes bac.ksidings are not uncommon, 
because identification with the material world and its fading 
enjoyments is too strong to wear away immediately. The 
transmigratory series is tedious. Hence the necessity to 
afford some rest periodically to the evolving souls weary of 
the cycle of*Iife and death. Perhaps this arrangement-also 
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allows sometime for asuddhamaya to get freshened up. . 
Thus, destruction too is an act of grace, not of cruelty. 
Left to themselves, souls cannot engage in activity even¬ 
tually leading to freedom and bliss. Nor can karma mala 
act of its own accord, since it is non-intelligent. 

By presenting objects as pleasant and attractive, the 
souls are induced to seek the pleasures of the world as if 
they were ultimate happiness, and get lost only to become 
disillusioned in the end. Allurement into worldly pleasures 
and enjoyment is necessary to exhaust pasa of its venom. 
For this purpose, the Lord conceals the true nature of 
things and makes mala active. This function is called 
Tirodh^tia, and is an expression of His own energy, 
Tirodhdjna-zakti. This energy is itself referred to as an 
impurity (mala) in a figurative sense; for, in its attempt 
to remove impurities, it is associated with them and 
operates through them. 

Ljrr&iDfrifi suoDa Sesrgjj ffiQptr prru 3 

lj G 3 sroy ft 60 a ssr m<ov(o )ldgot (>ytb u arf qj rr. • 

—£ivaprakasam, 20 Cy; 

The four acts which, are the outcome of divine mercy 
may be treated as general. As a result of this general form 
of mercy, the soul may come to enjoy the special favour of 
God, such as seeing the light and grace, getting the bondage 
removed entirely pr in part or securing secular pleasures. 
Thus blessed, he is led on to the final stage of release. This 
is anugraha, keeping tlie soul in eternal blessedness. The 
soul is set on the road to release when, after a wearisome 
round of births and deaths, it realises that empirical good 
and evil are alike worthless, fleeting, and becomes indiffe¬ 
rent to the acquisition of good karma as well as bad. The 
mala that has so long obscured and hindered is now ripe 
for removal by the Divine Surgeon. The soul no longer 
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relies on the evolutes of aiuddhamiy a for gathering know¬ 
ledge, nor on its own feeble and flickering intellect, hut 
seeks the omniscient which is at once its own nature and 
birthright. There is flow of divine grace. It is quick or 
slow in accordance with the capacities of the soul and its 
activities of worship or meditation. When grace has fully 
set in, the Lord reveals himself and instructs the soul. The 
Vij irL xna-kalas understand Him as their inner light ; the 
Bralaya-kalas, as a di vine spiritual form ; and the Sakalas, 
as a preceptor, apparently like one of themselves. 

“ Qwiu^&tTGiris pn-Qm GS&rriqibeB^ (^Tssr^eoif * 

eurraeorfd — Qiniij^a mib 

L96aT68)j<5mffg,aji tnesrrBu emu it <55 

• (tp<5srg))GK>rrfgjgjjiij <grr esr^q^smriu (tfiesr 33 


ffieu^rreorCSutrprf) VHf ii—I- 

Ey seeing, touching and instructing, He performs purifi¬ 
cation (diksa). If the ignorance of souls were due to mere 
absence of knowledge, it could be removed by knowledge ; 
but mala is an opposite entity and can be removed only by 
another positive entity. Hence, the need for diksa. 

The Lord has to continue his help for a while; just as 
the surgeon is required not only to operate the cataract, 
but also to bandage the eye for sometime before the wound 
heals and proper vision is restored. Thus restored, the soul 
no longer regards itself of the nature of pasa-(matter), or 
paru (as one bound to . remain associated with misery). 
Weaned away from association with them, he is helped ..to 
attain realisation of his own full spiritual grandeur. He rises 
to his full stature, sees everything as £iva. There is no more 
any misery or imperfection, the cause thereof having been 
removed. When the cogniser and the cognised are Siva, 
who can cause misery to whom ? Though the body might 

persist due to the momentum already imparted, it ceases to 
be a fetter. 
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^t'hc spiri tual progress is worked out thronghthc —-- 

dfecfeUoiLftf . 

"~gracm Discipline and grace function only as culmrna mg 
TnTftana which alone is the direct means to meM. a11 oth « 
p jhs being subsidiary to this. Through ignorance and 
consequent wrong doing the soul is subject to suffer S' 

But when the healer removes the veil and reveals the natu 
of things, the false outlook fades away.—..... 

Grace takes on different forms in accordance with the 

varied stages of progress of the souls. Hence, there are 
different forms of $akti - Adi-iakti. Pari-saktijcch^akti, 
Uma.-s.akti, Manonmani, Durgz, Kali etc. US s ^ 
personified and spoken of as the Divine Mother. People 
seeking grace might seek it from the Eternal Mother who 
is the embodiment of affection for all souls- 

God and fiakti are one, the latter being a property of 
the former, even as heat is a quality of fire or luminous 
power is an attribute of the Sun. The re^on^R ; is 
JkmUMaya. Siva in Himself is pure Sat ; but with reference 
GTfoTsouls and the world, He is energy or Light. SakU is 
analogous to the potter’s wheel, while the potter is God. 

xrrifhu atnrmrtiuBw (tp/sAffair 

urrrfleoT messr^(Bens,®W{ 5 fbU) ■ . r/ ^ ; 

G&[R<&iL^LQfr 6 niuiurr&p&rfia»&&w r ’ 3: && ,uirdi ' ) 

'Mifltu&r @< 5 C‘ir-*s*&)iu&&f (n}&(i?j< 5 u «r©a>Qu>foeo«ru) 

^ Siddhiyir . 

Speaking of Sakti, the poet says:— 

urrii^urrir usnptiJfTupsor ^ 

UIf (UJjlTGSTth CoL/fTcS (IljULD . 

&(§dsmr 2 _ 0 < sl /^© &&>£>{£> 

®rtl & (T @ 5 Sr Lj GU G 5 T (oLJlT <5 IB 1 & 6 TT g>tTpHB 

e&tfliss @-Utr@fr< 55 rf£jV 3 ®T QidgB 6 p<o&r(($iu 

eBiLGOLDfruj %isGl 3 )'TL£!b@ih gBp&itiu (prreopgi 
iLemflwmydr * 

^mSstnuigLl ufTpiLGOtr Glares/? eneuLiutrin. 

—Sivapraks&am 

23 . 














A free rendering of this stanza is—“May we receive on 
our head the grace, the blessed feet of the Divine Mother, 
who is a.11 this expansive Universe of things eternal and non¬ 
eternal, who is the first cause of all, who is the embodiment 
of the desire and the supreme wisdom and energy of the 
Lord,.and who bestows transcendental felicity and whose 
form is grace. The Divine ^Mother is the energiser of the 
pure and the impure maya from which are evolved the ex¬ 
pansive, basic substrate of all sorts of bodies, senses, minds 
and worlds. The Divine Mother is many-sided and holy, 
the Energy of the Lord, the seed of the five grand functions 
of the Deity and the eyewitness in the beautiful hall of the 
Divine Dance meant for destroying the woes of the world.” 


On the basis of the well-known distinction of the 
cognitive, the affective and the conative functions, Sakti is 
spoken of as being three-fold : jnana-sakti, ichcha-sakti 
and kriya-sakti. Attributing the pahca-krtyas of the Lord 
to the different aspects of sakti, the latter is sometimes distin¬ 
guished into five forms — srsti sakti, stiti sakti, samhara sakti, 
tirodhana sakti and anugraha sakd. Reference is sometimes 
made to nivritti sakti (what helps in weaning the soul from 
attachments to worldly things), pravritti sakti (what con¬ 
firms the soul in its attitude of detachment), vidya sakti 
(what assists in the acquisition of knowledge or anubhava), 
Sand sahti..(what confers equanimity of mind) and santyatita 
*akti (that which helps to fix souls in this state and not 
allow, them again to be torn by petty loves and hates). 
Though its functions are varied, sakti is one. 1 

“ 6F&f3&ir<5Sr uevQtsnfr Qeussr&rflib (njQ<§s)djQjr) is &ldit a 

6E>si jS>$(J)(£j esr iDisjSrfltuir&l&Q&ebisoirib 

&-.iu <s<§(5Q LDir(TT)G)jmr <F{5$(Su[r6Vfr 6 §)]qs>i_uj prr&lu 
Lj Qp^^l&iSoiTQiueoGDn ib LjfihTy^ev &sf!dsjr 

Siddhiyar I, 66. 


1- S. J. S. Sutra IV. 61 














Since the" Lord performs alt functions by means of 
sakti, all His offices are attributed to sakti . 1 

FF&6srcrjj&flj : eD& : iu o9 rurbro sSmru 
l8€ViuQld!t(J) Qurrainfiji &>rrrrLCtr&&> 

Qp&Crfjsu LC(§6i](gz)_i (Lp(n}su inrrSl^ 

(3 (b&Biqmtr uj d> (3 <£6 fQl£>(tQ Q^ebenwirSlLJ 
Qu&ifluj GtiuSswrjGajscnLD Qurboji GrsrrdSlLJ 

QuQij tb Qlot <% incmsiiujerfli3 rouiBcfesTnj 
L_ fT&<35 6£! lailLl (nj&Tgj {F)LJU 60)1 L-<srf1 (§<£(&) [QlD(T \J3p$Li 

LBe&rdssruj 0 lL urr&iosvrr G&esr&rfl(menu lut ib } 3>x 

*• 

The concept of Sakti is central to Saiva Siddhanta, 
because it helps to unite the diversity of reals. There is a 
plurality of substances and a unity of organisation. Sakti, 
the^E nergv o jL-power of Siva, which is spoken of as being 
thre e-fold, fivefo ld and so on, is of the sam e esse nce as Siva; 
it isjyet different from Him. Though intimately bound up 
with the Lord, this relationship is not one of identity. The 

Lord is the efficient cause and §akti, the instrumental cause. 
The relation between Siva and Sakti is compared to that of 

the Sun and rays of light or the King and his will, Rays 
of light cannot exist without the Sun and are yet not to be 
identified wit h the Sun. Siva and Sakti are c losely bound 
up. Siva does not exist except as grace, and grace cannot 
exist without Siva . 2 . . 

“ ^(§&rrgi&^&itwr.rg) LDptti nj<5sr& gi(§8ofrn3m /$<s 
Q'&j'lnjsrr 'ffiojiBsoSso tudsd &lsui8mrfild 
uD(njisrFI8o5r uj(r^<5frrr si) w&srertfuSffd &6ffluij&T 

dimr&L. \~: 

B(§erfi8srr Gl iu rr <srfl uj rr Gso/tl.® iByioBGsmju G>urT6odj&66T s3 * 

Arulnandi Sivacarya 


1* S. J. S. Verse 3 of the invocation. Parapaksam 

2. S. J. S. Sutra V. V. 9. ‘ 

3. Siddhiyar - Supaksam 5, 9. 

















r Without Sakti, Siva does not enter on any of His 
unctions. Yet it is no foreign power : it is His own 
energy. In exercise of Iccha-sakti, the desire to lead souls 
up to release, He is anxious they should attain to His feet, 
y means of Jfiana-itakti, He judges good and bad deeds, 

and metes out grace according to desert. Krva-sakti leads 
to creation. 


Pervading all things by means of His gakti, He knows 
at things and is omnipotent; He is ultimately the cause of 

3 . thln S S > because he is indirectly connected with all 
objects and events. 

He is the unfailing refuge of souls who are utterly 
dependent upon Him.* 

It ts His love that raises the soul to divinity. It is ever 
present and guides us in our march towards the goal. 
Ever with us, it is wholly joyous ; while the things of the 
world give neither lasting nor unmixed pleasure. He wills 
to release all. But it is effective only i„ those in whom 
karma is ripe. The sun shines on all; but it is only the 
bud that is fit that blossoms. 


The highest earthly love known to us is that of a 
mother. Hence God’s love is naturally conceived as a 
perfect mother. A mother may occasionally dislike or even 
hate her child ; but the Lord hates no one, not even the 
most unrighteous. It is an inexhaustible fountain of love 
ever with us, helping us, cheering us, illuming us and filling 
us with ecstatic joy. His love goes as much to the despiser 
as to the lover and, in due course, draws him towards 
Himself. His one object is to make us perfect.- A11 His 
perfe ctions come into play in the task of remaking souls. 

i. S. J. S. V. 2-6 ~ “ 

T. A. P. I. V. 4 . ,;.:-gS 
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Full of perfections, He reconciles in Himself all opposites, 
“eraser «j>|(B©sr<9S65r’V The one and the not-one. See the 
Lord in the subtlest of the subtle atom, and in the incom¬ 
parably great. 

©p ppqijlS <£t55TGDLD Il9 SoO Co ILJ (T 63 T <£ 0-633765 
^j§s63rLJU(§in Qu(t^ <smnu3eo ir&m dsirmrds. 

“Thou art the heat! and Thou art the cold” (Qqj(l/(l/itilj 
^ isrofiiLwaj) “Thou who art without pleasure and pain, and 
yet hath them”. 

Gsutuiumu pemfUmr iu 

g£l<5oru(Lpi5 gidsruQp iBd'sorrGosr J ^.orrerrrrGesr / 

^3fosru(ry<b <£ 637 u Co sot iUfr&r>(^j!LfLDir luddsoiLfLDirib 
G^tr^iuG&sr — Syt^Gutr&daib, ffhouqirtremrib. 

“Thou art all things and their negation” (lurrsrosuiLjiJDfTUj 
^d)§soiL|innrih) 

The Siddhantin discountenances the view that God 
creates the world to amuse himself. How could the Deity 
derive pleasure at the cost of untold misery to human beings? 
His benevolent nature must revolt at unkindliness to the soul. 
It is wholly an act of kindness. Creation of objects of the 
world, and sustaining them after they are brought into being 
are undertaken to afford, opportunities for souls to gain 
experience. The Lord affords them rest at pralaya. Even 
concealment serves the purpose of enabling them to realise 
the worthlessness of things and discard them. 

‘ 1 <gju l 3Sonu urr/b/D eo/rass indisusvif &><sstil OiDsbeoinh] 
&>($<£>$ U gr>J&rr<£ Q&lUg,®) 3>!nilUgtl <$ 657 IB GoiKTUlSfl) 
QfDLd<£$i—GBT ld6Viej& Gemsboorr LD&DfDUuqjjL. 

ttironiib 

UL®uGurry® u&fSib urrrrp^isy 637 (/ 5 G ?err Qmoo®)(rib” 1 

I- Siddhiyar-Sup&ksam 1. 37- 





















The conferment of ami (grace) is to direct the 
wayward soul toward God.. 1 Though he functions 
incessantly, the Lord is not subject to change, since He 
works through sakti and not directly. y The sun which 
causes diverse changes in flowers in varying stages of develop¬ 
ment is yet unaffected thereby. Time, likewise, is unaffected 
by events, past, present and future- 3 Even so, the Lord 
causes change and is unaffected thereby. 

He assumes different bodies to fulfil His duties to the 
souls and the world out of His citsakt. i. 4 Since the bodies 
are not buil t of He does not suffer through their 

association. 5 It is karma, not embodiment, that causes 
suffering. 

The Lord could not be charged with partiality and 
cruelty ; for in all His acts he is guided by the accumulated 
merits and demerits of creatures. Does this not, it may be 
asked, lead one back to the old trouble, since the Lord, by 
directing karma, becomes responsible for theJLnjequaLities 
and injustices in the world ? Is it not like the case of the 
cartman, who, to evade paying the toll, avoided the high¬ 
road, andwandered all through night only to 
at daybreak near the toll-gate ? This objection does not 
hold ; because the Lord's function is confined merely to the 
direction of..karma and that it is the special province of 
karma to produce diverse experiences. The inequalities do 
. not.spring from the function of direction. It may be urged 
that, if the Lord had not directed karma, it would not have 
started fructifying ; there would have been no creation 


1 . S. J. S. Sutra 1. V. 37 

2. S P, V. 17. 69. 

3. S. J. B, Cirruraj p. 27; S. J. S. Sutra T. V. 33. 

4. S. 3. S. T. V. 41. 

5 . S. J. S. T. V. 26. 
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ancl no consequent misery. But this is to ignore the 
fact that without the ripening of karma there could be 
no knowledge which could save. ^ And karma will not ripen 
witliout enjoyment and suffering. Hence creation is in the 
interest of souls. 

The conception of a God who loves and protects 
man is sometimes called in question. Faith in a God who 
cares for man is said to develop a type, of moral character .. 
that lacks respect for Human personality in oneself or in 
oth.ers. One modern thinker has confessed that he fails to 
find any stimulus in a “protected world” where man is the 
“world’s darling cared for by a benevolent heavenly 
Father”. Such a conception, it is urged, is “too unreal to 
encourage and too little challenging to adventure to keep 
hold of the twentieth century man.” 1 But the verdict of 
history has been that faitff in God has precisely the opposite 
tendency. -dW’-tfT 

All this may seem anthropomorphic. Some may object 
to the Siddhanta view of the Deity on the ground that it 
involves the application of the language of human actions 
and feelings to the Lord. To get over it *ome have suggested 
that metaphysics and rel igion must be kept .apart and have, 
maintained that the Absolute of philosophy is quite different 
from the God of religion. According to them, belief in a 
God endowed with the attributes mentioned may be good 
religion, but it is bad metaphysics to believe in the ultimate 
reality of such a Deity. But the solution is worse than the" 
difficulty. Anthropomorphic descriptions of the Deity may : 
be imperfect and involve difficulties, but the attempt to 
exclude anthropomorphism is attended with greater danger. 
A strict working out of the implications of this divorce 
between philosophy and religion would lead to scepticism 
regarding the existence of souls, make God superfluous and 


1. G. Parker : The Self and Nature. 

















even endanger the reality of the Absolute itself. After all, 
man can use or understand only the language which is a 
human instrument. The description of God given by the 
Siddhantin is not to be taken as the arbitrary transfer to the 
infinite and absolute Reality of predicates which are 
essentially finite and relative; but it is the inevitable 
expression of the actual religious experience of the Deity. 

One special feature about the Saiva Siddhanta 
conception of God is His existence is sought to be established 
through inference. The system thus gives prominence to 
reason. The chief among the arguments advanced in 
support of the theistic hypothesis are;—(1 ) The Cosmo¬ 
logical Argument. The human mind must of necessity seek 
a cause for every fact of experience. The world, it is 
argued, is an effect, and, like all effects, points to the 
existence of an efficient cause or agent competent to create 
it. Since this argument is based on the reality of the 
cosmos, the Siddhantin has first to establish that the world 
is real, and not an unsubstantial figment of deluded fancy. 
The reality of the universe is deduced from the evidence of 
..the senses. 1 Though they might distort the real and present 
the trivial as if it were a thing of great value, the senses do 
not go wrong so far as the existence of the world is 
concerned. The absolutely unreal cannot be perceived. 
Objects apprehended by the senses are real, though they 
may not exist in the manner in vyhich the senses grasp them. 
Apart from the evidence of the senses,- - there is the further 
ground that the world has origin. The unreal cannot 
originate. 


1. The author of the Vedanta-Sutra argues that the world 
cannot be unreab because it is known (na bhava upalabdeh). 
Curiously, some thinkers infer the unreal character of the world on 
the selfsame ground, namely that it is apprehended (drsya). 
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Establishing the existence of a world characterised l>y. rXg 
immeasurable vastness, rich variety, finitude and liability to r f i 
change, the Siddhantin argues that it points to a creator „, 

who fs by knowledge as well as power equal to the task of 

creating it. 

The world which passes through manifold changes must 
have a conserving cause to sustain it through its diverse 

states. The diversity and. the finitude qfjhe world can be._ 

explained only on the basis of a unitary and intelligent 
cause. The contingent implies something other than 
contingent; the fluctuating could be explained by some¬ 
thing abiding over and above the fluctuating. t pra aya 
the world which proceeds from prakfti or tnaya abides m ,;vc 
Siva even as a seed is embedded in the earth. 1 He alone is j 
responsible for restarting the work of creation. ; 

“ GB4,&GssrL.(r frpso (LpVsnppeurr rf anDtr id . . y 

miijimasA ^aJife3Smiuirso— . _.y.... v ; f 

(2ajC($w& .ouqapOGureo GairniQw™™? P "™ 0 . 

dax.CurrG&ir id e>ohi (2u it p @6fflinh^ ” 3 

The immeasurable vastness of this universe precludes j 
the possibility of conside ring the finite soul as the author of , , 
the universe. The disproportion between the scale of 
human actions and knowledge and of natural phenomena : 
is too evident. This stupendous world, whose secrets are 
Teing explored’ by bands of scientists without fear of 
. exhausting them, must be the handiwork of a Superhuman- 

Intelligence. - . V 5 ’; 

The suggestion that the universe is the joint work of 
several persons, eve n as huge engineering enterprises areJhe / 

1. S. J. B. Sutra I argument 2 V. 3 

2. S. J, B. Sutra l V, 3.5 ft 

3- S. J. B- 1* 3-* 




















handiwork of diverse hands fails to do justice to the unity 
underlying the world. The unity characteristic of the 
universe could be adequately explained only on the 
hypothesis of a single Supreme Artificer- Further, if man, 
singly or in combination, was responsible for creation, he 
would certainly not have created misery. 

The Argti7ne?it from Design :—There is observed in 
ther woild orderliness or uniformity which indicates an 

ini -elligerit con troller. Non-infelligent prakfti.or niaya, 

acting all by itself, could not have evolved into an ordered 
wltole. Besides, the immensity of the world which the 
sciences acquaint us points to a Superhuman Designer. 1 

The Moral Argument *.—Creation consists in fashioning 
sui table bodies with sensory, motor and mental equipment 
and environment in which souls could live and experience 
pleasures and pains that fall to their lot; so that they 
cqi-ild cast off the malas that cloud them. This association 
of souls with appropriate bodily, mental and physical setting 
in accordance with their desert cannot be arranged by 
inscens : ent matter. Nor could it be effected by the souls 
- themselves ; for prior to creation they are bereft of 
intelligence. As formulated by some Western thinkers the 
moral argument takes the following form. Virtue is very 
ofeen left unrewarded. There must be a Being possessed of 
the will and power necessary to crown with happiness at 
least hereafter the virtue which goes unrewarded in this 
life. ; 

Karma cannot be said to leave its trace in the mind of 
the doer so that it may persist till the fruit is experienced ; 
foar the gift and the giver are alike transient. 2 To suggest 
thsit karma could function by its own power even as an 
arjrow travels by itself is to be blind to the archer who 

1, S. J. B. Cirrurai p. 27 




















q 

cl r 

K. . 

_ ws- - 

ci 

c !' 

v Vv. • 

oSt; 

C- 


€E4 


•ol 


Q 


released the arrow. 1 The only alternative is God distributes 
to souls the fruits of their own karma. God is thus a moral 
necessity. None but an Infinite Intelligence can decide 
what is good and bad, observe the deeds of souls and see to 
it that they experience the fruits of their deeds. The moral 
government implies a moral governor who dispenses justice 
in accordance with desert. None other than God can be 
the author and executor of the law of ka rm a ; because He 


alone knows everything and possesses the power, in question. 
The inevitable conclusion of these arguments is that none 
other than the Supreme Personality could account for this 
marvellous universe. 

The Siddhantin is quite aware that abstract reasoning 
is an uncertain guide. It could defend these arguments 
from attack or even call in question their cogency. None 
of time proofs is irrefutable. But he is convinced that in 
addition to these abstract considerations there are other 
grounds of belief in God. Specifically religious experiences 
give a peculiar significance to the God-idea. The devotee 
feels that God is “closer to us than breathing and nearer 
than hands and feet”. Facts of religious experience are the 
bulwark of the theistic hypothesis. 


1 . S. J. Siddhiar V [I. 8 
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The Soul and its Destiny. 

Tlie Saiva Siddhantin believes in the existence ofa 
count,ess number of finite souls, each being eternal and 

T T' u 3 bdief iS Shared by a11 systems of Indian 
alt°o U8 th W 'l the exCf -ption of the Garvaka who denies 

_ of the bunyavadin and the Miyavadins who 

Sid 2 C f ° nC !, phcnomenal ^ality to the soul Hence the 

the aI j ln ° nly <0 refute tflose theories which resolve 
he soul into physical particles or fleeting psychical factors 
having no underlying unity. 

n tf he T m " St bC an int< ‘ lli ^ ent soul distinct from the 
psycho-physical organism, because there is something in 

man^ich di^ntUtesitseH horn the body, senses, mind 

d the like. After eliminating from the finite personalily 

whatever could not be treated as the soul, there is left o^r 

something .which refuses to be identified with the body. 

This something which says “This is not the soul,” “That 

and—so on, must be the soul. The 

Madhya mika who suggests that the intelligence which seeks 

to understand the soul by a process of elimination is tse 
unreal stands self-condemned. >. 

‘ 4T orpor OpmtOr jDforJ&weSC £, 

.. . . 'Suamitfnb-e*#*,, ■ .. 

vroomnb CSurp mujA&o 

Zrouty, a,**, ~ «j a, j. 

The negation of everything is inconceivable, if it does 
oi h c m c/rv 5 L° S,t a' f ° Und ‘ AftCr 3 prelimiHary refutation 

the Siddh^dn To e^ 5 : o ya r din “> 

„„ Proceeds to expose the weaknesses in their 

arguments. UC T 
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The body cannot be the soul for the reason that mart 
seldom considers his sel f to be the same as the body ; on the 
other hand, he speaks oi the body as his, as something 
belonging to him. The residual element which is left over 
after the elimination of the not-self and which exercises 
ownership must be the soul. 1 

. <s8 got Guv ;iji uSGtj iafhbpj 
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The view that the senses themselves constitute the soul 
does not bear scrutiny ; because each of the senses can 
furnish only one specific kind of awareness, and because 
they lack self-consciousness, while the soul experiences all 
the sensations and is self-conscious. 5 

ie §>m rorSihg) QprTG&rtDr&iUfr iljugot wear Gift 

IUGBT QJIlb Lj 60 (63) UJ G1J <SU(QQff(Lp^G(D^ -Q (U IT GOT tt){&& 

6$im gttG dj tuirSl GO^iri g>Gaf\g>3jQ5fld3 6m 
Q)®r6rr6Q6$>6i] Qiurrocrr rr)6odso Gturrrr . 


Against the identification of the soul with the senses, it 
is also urged that in dreams when the senses are in abeyance 
there is consciousness, and this must be impossible if the 
senses were themselves the soul. The soul is distinct from 
the senses, but uses them as its instruments. 

1. S. J. B. ill argument 

2. §) turnf — &rLi <rh&tb 188 

3. „ £14 

4. Ob- glkgT) rrGsrGurr&>tb — 3-ib rrib 

5. S. J. Siddhiar 111 V. 3. 21J 



















The soul cannot be identified with the subtle body 
either ; for, if the subtle body were the soul, dreams must be 
vividly recalled : but they are indistinct and something 
recollects them with more or less clearness and contrasts 
them with, waking experiences. 


o'f' 


The antahkarana is identified with the soul on the flimsy 
ground ...that the...terms Citta y and Jiva are used interchange¬ 
ably. 1 I3ut the soul must be different from the antahkarana, 
even as it is different from the external senses on which it 
depends for its material.- Besides, the soul which is cons¬ 
cious of its activities cannot be identified with the anth- 
karana which is non-intelligent and which is unaware of its 
activities, such as doubting. 3 

“ £-(nj6ij<SBortf eBeorr&JMD (SuDirQrrrr q 5 Lfsoesr&en rr <35 

r " jDf&@ sorrmu in(6G)fgl t 5 L.wuSm Lnmasflp 

&>q$uiu Qgi&trft (SVfTSQj (tpuSif&L- wrrgiioDrrgp] 

V. T : • LD([^&3dsiI ILj L.6£l &7 IT ILI $sB (63) 60$ (L/ ILGSfQ fl)” 
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One section of the materialists.contends that if the subtle 
body cannot be the soul on the ground that it is present 
only in.the dream, condition,. prana ’(vital breath) which is 
present althrough life may well be identified with the soul. 
Against this view it is urged that if prana were the soul, it 
m" st rojrri’se the world and experience pleasures and pains in 
skep as in the waking suite, bince it is not so, it follows that 

1. S. J. B. Ill argument ; S. J. S. Ill V. 3 

2. 5. j. B. i 

3. S. P* V. 53; S* J. B. IV argument 1. V. 1 
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these functions exist for the sake of something else which 
could exercise or desist from exercising these functions 
accoding to its pleasure. 1 
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The Buddhists who resolve the soul into a flow of cons- 

sious states or.aa.aggregate.of. fleeting . ta ttvas . (tattva 

scimuha) are on no better ground ; because without an 
underlying substance present through all the flow and which 
lasts through states of sleep and lapses of consciousness 
personal identify would be impossible. 3 Thus it is concluded 
that there must be an entity which is distinct from the body, 
senses, mind, vital breath, the stream of conscious states, 
which speaks of the body as its possession, which considers 
dreams as its experiences and which maintains its identity 
and continued existence through changing states and 
through lapses of consciousness. In the very act of elimi¬ 
nating the non-self, its existence is proved. It is an in¬ 
dubitable fact. 

All this is only negative declaring what the soul 
is not. Coming to - a positive characterisation^ the 
Siddhantin says that the soul is a spiritual entity 
that exercises three functions of jiiami (knowing), ichcha. 
(feeling) and kriy a (action). But on account of the three 
rrialas anava, maya. and karma—/ its knoweidge and power 
become considerably limited and it is subjected to suffering. 
Anava is an innate impurity which could be called 
‘^original sin” only with a good dealof straining of language. 
From beginningless time it is associated with souls just as 
busk is united to the grain or verdigris to copper. 

1. S. J. B. Cirrurai pp. 85—86 

2. Siddhiar. Supaksam 3-4 

3* S. J. B. Ill argument 5, S. J. S. ill* V. 4; S. P. II 53 
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Due to this impurity, the pervasive (vibhu) atma appears 
as atomic. But the malas that envelope the soul are no 
part of the soul ; since it is essentially pure. For, if they 
were essential features, they could never be cast away and 
release would for ever become an impossibility. 

^13?^ -&m^tJ-uyir Sshu^^mnijrr 
^30.5? weopprr p pent— uulL® iSm pp 
^( 69 © iDeOQfitb pent-tup jd QurrGp 
iLJ(&r> b © eu gu ion Sliu.sxjnG! p. . 

/‘The soul which, in its essential nature, is of the form 
of £iva stands, greatly hampered and conditioned by 
association with mala, original impurity ; and the moment 
the restrictions imposed by the malas are removed, the soul 
assumes its resplendent divine form.” 

A special feature of the ^aiva SrMeJhanta theory of the 
soul is that it is a strange blend o£\sa£ imd\fas^€. In other 
words, it partakes of the nature of thet-hingV-with which i; 














happens to be associated at the moment. 1 ? 

•cfeOTurU. Q*U&)- when it is deeply implicated in ana , 
is asat ; when it basks in the sunshine of divine grace,, 
sat. Just as the eye is neither light nor darkness the soul. 
neither sat nor asat, neither God nor matter. It is 
changeable like maya, nor unchanging like God. 

eAS# MMM _ 

. afia ® aiehi-ir '**&*' rji&Qjiei'QW _ 

mtraamsT pdrenwiu ptrw'Sjepwpr 

idgium ,r SAOI .*«©* J® Amy^rrp epfppirGw. 

^ — Umapati Sivacarya 

Though pure as it drops from the clouds, water change. \ 

":“‘d',!« with......... of*. »*> 

, Simil.rly. *oo 8 h l-W-Jr «£j* ”" “/ & ,J 
its associates—sat and asat. r 

anava, it is drawn now to the one, now to the other. 
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Being completely overwhelmed by anava in the kevala , 
avastht. it is asat. In the worldly ^atc (sakala avastha) 
it -is distracted between sat and asat and is sadasat , 
moksa it is wholly immersed in divine love and is therefore 

lurks, beatitude is impossible. The soul is like a rry al 
which wears different aspects in accordance withathena 
of the adjacent objects. Its inmost core, however, is 

immutable. 

•' miru(Bu> u^wGua eBa^ifliuw . . 

QutrtuuqcoSstr Saipanifigl QuiriuQuiriuw Qw . 

Qwiuu Quir®L@.s eaJ W f“"-7 8 S , 

£i oh 0 'T 60i Quit pin o o 



-3 

••-f.r-S 

SI 


- ■A v;,%VeL 


2- S. F. Verse 57* 
















Though, possessed of the ability to know, to desire and 
to do, the soul lacks the power of energy to exercise these 
functions. When maya activated by cit-iakti of the Lord 
supplies this energy, the soul begins to know, to feel and to 
will. Endowed with senses, mind and other accessories 
which are all the evolutes of maya, the soul perceives what 
is subordinate to it, but fails to comprehend either itself or 
God. Hence, the Lord through His arul^iakti leads it up 

to a knowledge of the Deity..Thus,.at no stage.does the 

soul acquire knowledge all by itself. While in bondage, it 
is dependent on the senses, mind and the.li.ke, in mukti it is 
dependent on di vine grace. Either it depends on external 
matter or on God. ——-—-— 


The functions of anava and maya are thus opposed ; 
anava obscures, while maya illumines- The former binds, 
but the latter liberates. But the illumination and liberation 
proceeding from maya are quite limited. The knowledge 
that maya makes possible is delusive. 

During the earthly state^ man’s knowledge is naturally 
s j.n c .e the senses and other instruments of 
knowledge have a limited range and are somewhat delusory. 
Without a proper sense of values, the soul is attracted by 
some things and repelled by others. Thereby it comes to. 
perform good and bad deeds, which inevitably lead to 

pleasurable and painful Vexperiences..Hence, the bond of 

karma. Thus, the scene set for the working out of karmas 
is utilised for forging further links to the chain of samsara. 

Receiving these gifts, our hearts must be filled with 
gratitude for the Lord ; but instead, we scarcely think of 
Him and contemplate Him, because of our delusive 
knowledge. Considering the world and its fading joys as 
ultimate, we fix our thoughts on the|fc. It. is indeed hard tq 














extricate ourselves from the thought that they are ultimate 
and to use them for attaining real and lasting bliss. Realis¬ 
ing the evanescence of the world and the eternal bond of 
God's love, man must seek real joy in serving the\j>rd. 
The vicious circle of karma could not be broken without 
the Lord’s grace. Out of compassion for the soul tossed 
about from birth to birth, the Lord appears in the guise 
oflaj^uru (preceptor) and in iti ates the soul. Thus set on the 

right road, the pilgrim gradually progresses to.higher revels 

and comes to long for the day when he would be united to 
God, as he is now united to anava. 

c^jySSST SXJg)(j>g>rT l ^1 ffBLDIT 657~ ULCj- QLDIL1 (6T) (67)IT 65T £& 
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— #>rr iLjinrrGGTSLirr. 

The atman is compared to the eye 1 which at all times 
depends on light for vision. In cases of refractive trouble 
it also stands in need of eye glasses to correct the defect. 
When there is a cataract, neither light nor glasses will be 
sufficient. In addition to these, the help of a competent 
opthalmic surgeon is necessary to remove the cataract. 
God is likened to the sun which dispels darkness and gives 
light to enable the eye to see. Maya corresponds to the 
glasses which afford temporary relief to defective sight. 
God’s grace answers to the surgeon who eradicates the 
defect. 

The soul then, though a distinct entity, is dependent 
upon the Lord. God is the life and the soul is His body. 
The soul is not a particle of the Lord, nor a spark from the 
Deity. Neither is the soul a reflection or shadow of the 
Supreme Reality. It is not the product of deluded fancy 
like the silver perceived in a shell. 2 Surely, it is neither a 
non-entity, nor a fiction. 

Ir Sivaprakisam 57, 58. 

2. Sicdhiyar, Parapaksam. 8 
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Belonging to the same category of spiritual reality, it 
is intimately related to the Lord, though distinct from it. 
Souls do not originate from God any more than consonants 
arise from vowels. Though an ultimate and unique centre 
©f experience, man cannot exist except in God. The souls 
are eternal and uncreated. But self-existence does not imply 
absolute existence ; it is eternal and yet dependent. He 
commits sins, because he has not understanding enough to 
see that his good lies in obeying the will of the Lord, in 
serving God and to note the consequences of sin. On philo¬ 
sophic grounds, this view seems preferable to the theory 
that souls are created at a particular time. One advan- 
t'a ge i s it inve sts the soii ls w ith sufficient freedom and mora l 
reponsibility. A second is it accounts for evil quite salis- 
factorily and frees God from the charges of partiality and 
cruelty. 

i'i 
: / 

.Souls, have, been classified- in many ways.' One such 
classification is on the • basis of the measure of perfection 
achieved. The paramuktas (the completely liberated); 
the jivanmuktas (those liberated while yet in the embodied 
state) ; the adhik^rarnuktas (those with a craving for power 
which naturally prevents the higher state) ; and the apara- 
muktas (those who have failed to reap the fruits of jhana- 
marga). A more familiar classification of souls is into 
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s aknlas pralayakalas and vijr&nakalas. The first refers 
to those who are subject to all the three bonds of anava, 
maya and karma. The pralayakalas are those for whom 
maya has been dissolved during cosmic rest. They will 
have to work out anava and karma in a fresh world. 1 The 
vijfianakalas are those who are to be freed from anava alone. 
They reside in worlds created by suddha-maya. This 
reminds one of St* Paul s classification of souls into carnal, 
psychical and spiritual. 



In its onward march the soul passes through ten stages 
familiarly known as dasafeart/a-tattva-rupa ; tattva-darsana; 
tattava-suddhi ; Atma-rupa ; Atma-darsana : Atma-suddhi ; . ■ 

Siva-rupa ; Siva-darsana ; Siva-yoga and Sivabhoga. J| 

These are experienced in the Suddha-avastha after J| 

the pilgrim has progressed sufficiently in the path of jnana. 

These stages iri the spiritual evolution may be briefly stated 
as follows. In the initial stage the soul realises that the 
thirty-six tattvas are different from itself. Subsequently | 

it realises that they are the modifications of maya and so 
could be comprehended once the nature of maya is. A| 

understood. Then, it rises above p?sajnana (knowledge . 
gained in and through the evolutes of prakrti). In the | 

next stage, through grace the soul gets freed from anava and gg 

realises its true nature as cit,. ...Then it sheds egoism. This 
leads to an understanding that its actions a re.due to the 
influence of.pasa.. Then it abides in the firm faith that.the | 

Lord will save. At the next stage the soul perceives Siva 
everywhere. From this the next step is feeling the influence | 

oF Siva and becoming assimilated with grace. The final A 

stage of transcendental felicity is God-love. A" 


1. S. J.'B. ViH 2* I. 
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u IV ■ 
The World 


Maya is the substrate of the universe, its material 
cause. The term Maya signifies the principle from which 
the world evolves and into which it returns. It is derived 
from the words ldit and u-ht meaning respectively involution 
and evolution. Formless, indestructible and eternal, it is a 
dis f inct and ultimate principle ; it does not owe its existence 
to any other thing. Unlike the Vedantin who is unable to 

describe it as ^neithe r real.nor unreal, the Siddhantin 

considers it real and objecti ve. The soul needs energy for 
exercising its cognitive and conative abilities. This energy 
is supplied by maya. Besides supplying the energy, maya 
also furnishes the tools for using the energy, viz, the 
physical and mental powers, an environment to live in and 
objects to enjoy. The handiwork of Maya, thus, includes 
tantt (the physical body), karana (the mental organs) 
bhuvana (worlds), and bhoga (objects of enjoyment). It is 
at once the macrocosm and the microcosm- 


LDrr<s6)iuQiu iorresuuQtu turjfom'intngjib 
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wrr mituQtu iU6ssrL-LSlessrL.io ujfr&asuiq wir'isDiijturr Q'LO. 


In a word, maya provides the^cene whereon the drama of 
human history is to be enacted. But being m itself inert, 
maya needs to be activated by the sakti of God. Though 
capable of motion, it cannot move of itself. It is set in 
motion by God. Like the potter, the Lord, the great 
Artificer, uses maya as the material cause and cit sakti as 
the instrumental cause. 

* 
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Maya cannot act except under the Lord’s direction. 

'Phis is an important point of difference between the 
Siddhanta and the §ankhya conception of evolution,..._. 

The Siddhantin rejects abhinnanimittopadana-karana. 

The text speaking of universal knowledge proceeding from 
the knowledge of the One must, be understood as emphasis¬ 
ing: immutability. The relation between God and maya is 
that of the owner and the owned. 

<oTstirdo&ruSgjj <st< ssfl sot @L//r tf>rresriBsoSso 

LDsanosfhLjerrQ <35 <so (tp^evsu^r gt <drQ&>/rector esrffifliosr- 
LDtrmiuprrioOT ^^^^(/^eurriu LL&evwn Lh—ir{gi) 

^<551 < 55 T 6 U 6 g)]Lb _ gj/QfiL/ff L$ <LI ^ <S d> lO tl L. I—fT tsar 

'gq&fib; S(6S)ld erevtlssr stgieyw ^eurnGurrec i$ppw 

. (ip'iffr'issrev'o^r Q even tLjib~^<s> (gib 

(ipgysaT &sud Q&fT® ci>£bGs5<oor Qwfi $!- trGfr 

£ivaprakasa, St. 23 

If it is asked : What is this maya ? the answer is it is 
the . substrate of. the universe. If it be said, “No, this 
substrate is God’V the reply is the unintelligent world 
cannot proceed from the intelligent Lord. The question 
may take the form * What is the need for a God, if maya 
itself evolves into the world ? The reply is, being 
unintelligent, maya cannot itself develop into forms and 
substances. Should one argue that the Lord who cannot 
create without maya cannot be omnipotent, it may be said 
in reply that though maya is as eternal as God, it is God 


















who is master, and who wills to create 

pleases. Maya canrmt k .the diverse forms He 

Lord-ship. Y bC S3ld t0 God with His 


, birds, beasts and men^The° mo S eneous > but diversified as 
karma. U k arm , c T ac coun r ^ *° the va ried 

The answer is ■ it militate T' t '° n ’ Why posit a G °d ? 

devoid of the inte ' L "72 7 ^ thM the -uls are 
Hence there i" <1 I r ..therefor. 

fettered souis nor uninteir ° that elther the mala- 

W ° r,d Wi,h ° Ut a God to -f the machinery^itT motion. ^ ^ 

%fJ22 «**** "**«* 

***,***<,„. 

Sivaprakasa, St 24 

hut also guides “he “proceS “xh^l noTT” ^ eV ° lution > 

J the eVOlUti ° nary PoPuHri 

MUddha and I 

•*«* -e» it i S m r n £?z ss-r? x™** 

pleasure and pain anr i „ . a Karma * It causes 

The world vroL^t^tZJm^ kB °" W »* ' 
m the gross state is prakrti mava Tt * prapapca - M& ya 
of the Sankhya system.' Th r „ COrresponds to Prakrti 
description of impure mgya.— °° Wln S stanza gives a 
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4_061//r^ &g)llf g 3 <3>L0fTIU g)6ijr0(57?657 'O^GUGUIt 

&_G5STG81LDUJ £j(T ILJ t$ {B&LDITIU g}G5T(irjlLJ <oT GST 0)1 ID 
<3/(llj GU IT 63 & 8> G8T LD LD IT if <3j 653)/ <5 & oV ILSIT if 6,(&)W 

^gl!,T trLnmu 3j&<soLD<r® 

ffSlifl<SUIT ILJ (bGGT G& (LI gQgST gB UJ IT lB ILS IT IL1 GT 6V GdT LP 

gB ifl IS djGU GGl <35 L]iflf5ff)6S)L-Q86ST Q LCi gBUJ GS)611 Gp(T)(El& 

gii (Tjjdinr go ib 2 _ uB if 35 G git go go it ih LDQT) <sB l_ in it iu ld gull itili 

ID GST GtsflilSQlh c3j IT G5T (IT) GU ll' GV IP. If S3; UJ 3, IT Q GST . 

—Sivaprakasa St 22. 

The soul gains knowledge only through the products of 
maya ; otherwise, the soul must remain enveloped in darkness. 
But the knowledge it affords is only pa£ajnana, knowledge 
of the physical world, and not of the soul or of God. lur- 
th.er, the knowledge that maya provides is often mistaken, 
delusive and often riddled with doubts and uncertainties. 
Since it occasions delusive knowledge binding the soul to 
earthly existence, it is called a mala, an imperfection and 
pa£a (fetter^. Despite .its usefulness in providing the souls 
with knowledge of some kind, being pasajnana, it is an evil ; 
it is a dim light which makes one confuse the wrong for the 
right. At the time of pralaya, the soul is steeped in anava ; 
...it is in .a state of torpor. From that it enters into a new 
state, is associated with a body formed of m aya. It en ters 
a prison house as it were. Surrounded by a host of objects, 
the soul is seduced, invited to identify itself with them.....The 
tattvas out of which the body is formed support the allure¬ 
ments.of the outer things. Maya thus, causes ..the soul to be 

disturbed through excitement of desire and aversion, joy 
or sorrow, compels the soul to come under the law of 
karma and delivers it to transmigration. Thus, may§ is a 
fetter which afflicts the soul in the most direct way and is 
found and known by the observant soul earlier than karma 
and anava. 

Impure maya, also known as Mohini, is formless, inert 
and unintelligent. From it proceed diverse reals which give. 
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rise to bodies, instruments, the worlds and objects, ft causes 
delusion to souls. At pralaya it provides a resting place 
to souls and is also their bondage. All its actions are acti¬ 
vated by the Lord. 

Buddha maya, alternatively known as Bindu, Kutilai 
Mamaya and Kundalini, causes pleasure, affords true 
knowled ge and accounts for the undefiled prapanca. It is 
mid-way between Siva which is pure and matter which is 
unconscious 


The evolutes of Maya are called tattvas. Those coming 
from Suddha maya are naturally the Suddha tattvas. The 
jnana $a.kthi of the Lord acting on Suddha maya produces 
nada, also called Siyatattva, since Siva Himself is the adi- 
devata, the ruling god of nada. Knowledge characterises 
this tattva. From nada proceeds bindu. Its presiding 
deity is Sakthi ; it is characterised by activity^. Sadakhya 
is the next evolute. Jnana and Sakthi in equal proportions 
are its features. Sadasiva is the ruling deity. Maherwari 
is the next evolute. It is marked by excess of kriya Sakti 
and less of jnana. £uddhavidya is the fifth evolute, where 
■ ^ ■ n.owledg e dominates." 

<ZST€Sr<oO(f^Lb Utr&\®J<55T 65(557 (TF,6)TIT Q <50 (5fT ff,W 

i3(gji£] (^l^.8so^^6v qSis ®j( r $lq isrr^is 

{BOOT(&fl si) < 3 {$Q<§G)<srfi 6ij<srr(fjjtn &e5iTlfd6ijfj'.rib 'Sjaii'ifl'so . * 

. ‘ . ^ujiitdiexj^Lb FF&ti<o8S>m&> pSan-srfluu it 

UJ 'GOT SMSfi&GD Sllff 6VfT ujtt>Wti3"o$)-Gb- -Qp 6ST Q 55T 

QJlb^QQiD^T fQl 6 $)fX G&ILI £5 <oB 15 tfj/ SUIfi!T <SU65>diGuj 
(LpG&r ®$)]<2>6ijLb (^di(g)LDrr^ sptgtsn tsSr^tb 
; Q LDrr Lflis^Qsijrr ^(njtEd&ftsodnsrr (Lp^hffb^jQQTirGij-. 

—S. P. 21 verse 

Though impure, asuddha maya is capable of removing 
impurities, anava, from souls. Like the clearing nut, it 
removes' defilement. 
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‘if'ifrh: : .<55 rinfiijioij:O .gst gh~ i&Q&TT (&t ssr isa'ff€ 85 f QuiQsraffrGTGfrGm&) 

'V ' Q&(Lpt56ii 'ginjiiGXiGLi&rr&x>fl &-6uifQ<3 : rfil GSgj^Qp&ana ;,'f ; 

(Lp(LpSV gjjihl <®£$ ihuffiT ILIT GfilLI Q <S>fr(J)L£)GdQ LDfT id UU65T 

(Lp<5$r(S(6U)65r. 

i$ £5 di ld mu <£]ri5<Gi]fnLJ <& as $ fee tu $£ mu <3j&l <sd&>§i iQ <s/r rr 
<sB^§iwrTiU GliuiRi^th g 3 uj it l 9 tu it iu GQLD€0^iS>Q&inf 

#<£$iLnrujLj LjsuafrGurraih (Lpm suu$ir&a>mu 

&)Gii£bp( 23 )iTfi insowaiu ion anuJinuj&frQpt}) QriUitjwmGrD. 

—Siddhiar-Supaksa 142 & 143. 

The Pure one cannot act on impure maya. The deities 
resident in the Sakti tattvas act on impure maya and make 
it evolve kala, niyati and kalai. Kalai, in its turn, produces 
vidya and raga. Distinction of'time into past, present and 
future is very helpful to souls. Niyati arranges for the 
distribution of the fruits of actions. Kalai, with its twin 
offspring - vidya and raga- helps in the attainment of 
knowledge and engenders a desire to reap the fruits of 
karma. The five evolutes commencing from kala are 
the panca-kancukas, the fivefold sheaths forming a constant 
atltendant righTtKrough the embodied state. By regulating 
knowledge, desire and action, they serve in the fight against 
the powers of anava. The soul in conjunction WitETfiis 
five-fold tattvas making for worldly experience is called 
purusatattva . 


Prakrti maya, - constituted of the three gunas, sattva,- 
rajas and tamas, occasions cittu , buddhi and ahankara. 
which respectively cause investigation, organization of 
knowledge and egoism. These three constitute the cabinet; 
ministers, as it were, with buddhi as the premier and the 
soul as King. 

:( » 'g]l5 3)& &p-(^LDWjb(3Q(@T)S3rJDG®'JD6®6U* :> —S. J. B. 49 ' 



























h.' The Goal of Life ' ^ 

The supreme goal of life ,*o t u~ • 

The wayward soul having wandr d r attainme nt ofyuju. 
the joys and sorrows of the w m ar and Wlde a nd tasted 

sincerely for its folly and error *** dl ’ silIusioned . feels 

and finally comes to its true hn * *° make amends 
peace, tranquility and ,m, , 1° experience perfect 

is not conceived in a negativFfash 7 ^ Tilu ^ ‘he goal 
malas, but as the positive" afta' '° n ^ ^ removal °f 

will endure ever afterwards " Nof SUprCme b,iss ‘hat 
js ever likely. Sivasama-vadins Tnd T ,‘ hat ^ onditio " 
consider that the goal consists M e r I 
Pi “ ala 5 hut to the Siddhantin it signifies ", rem ° Val ° f 

: the swelling tide of givabhoga. & K experience of 

... 

W : i 

: &@ rrrb & QP&$QuJ 6BT r & (Spy/. 

~ Mukti Niscaya. 

'•* 3ol kC h Jt ‘° CaUSe Illlsc h'ef 

j 3 Prior entanglement in anava mSeH^ 6 “ PCnCnce ° f Wiss ' 
communion all the more welcome. lspcr,ence of divine 

.: • ■ ap^periasr y,& v Qwr0ejaQ^ . 

Qte*®*** &~Jl Is^l- 

—Unmai Vilakham 
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nation; Far frpin (denoting - the arinihilation of the soul^ 
signifies the attitude which makes one feel and act as if ^ 
finite personality did not exist. The soul persists ; but it is 
no longer associated with limitations and imperfections. 

It bends its will to that of the Lord. The light of the stars 
is invisible in the radiance of the sun ; but, on that account, 
the existence of the stars is not denied. Even so the 

indistinguishabil ity of the soul in the ecstatic experience is-- 

no proof of its extinction. In the words of an eminent 
contemporary thinker there is “no loss of personality, but 
loss in divine personality.” 


During earthly life, the soul is in union with anava ; 
but neither party to the relation is destroyed. In the same 
manner, in mukti the soul and God are in intimate asso¬ 
ciation, but neither of them is lost. Their individuality 
arid value are conserved. When the words taJ (^rrerr) and 
talai (asSso) combine, the resultant compound ta.dalai y 
(<95rn_a50) cannot be treated as a single word or as two 
words. It is a case of two in one. The soul places its 
head {talai) before the blessed feet {taJ) of the Lord and 
re alises its_ true nature of dependence. Moksa signifying- 
ecstatic union of the soul with the Lord is likewise a relation 
of two in one. Each party to the union retains its nature. 
The Lord is the source of bliss ; and the soul drinks from 
this fountain. 

Words are jjn adequate to portray the mystic experience. 
It beggars description, and yet the mind must needs attempt 
to comprehend it. The descriptions given by saints and 
sages are but faint echoes of the ecstatic joy of Siv&nubhavg :. 


The Garvaka ideal of sensual pleasure is wholly repug¬ 
nant to the £aiva Siddhantin who considers the highest 
























•. - s jnritrial bliss as the only legitimate object of human endea-f 

your. 'Sensual enjoy hie it an ideal^^^l^ 

is the very reverse of the Siddantic conception of a spiritual Q : 
joy that knows no bounds and which never cloys. 1 ~ - - 

’ The Buddhistic ideal of nirvana is too negative to serve O 

as an adequate incentive to noble effort ; hence it does not q 
find favour with the Siddhantin. When the five-fold 
skandhas which constitute the soul disintegrate there is < 

nothing left of the soul to experience the fruits of the.P~. 

arduous training prescribed by the system s . Nirvana is O 
not unjustly described as the ‘‘heaven of nothingness”. The Q 
soul obtains de-iverance from suffering by terminating q | 
■ 1 ivitself. Unless the goal is represented as positive experience / 
of everlasting felicity, it would be difficult to expect people f 
,. to pursue the ideal with enthusiasm. 

-V • 0 

v .. The Jaina conception of the ideal of fife is not so re- :./£>. 

fpugnant as the Buddist view ; for according to the former 
fj : the released soul not only escapes from bondage to y fPf 
'■the body but also acquires a tranquil state and rests in O 

- J peaceful'bliss for ever. But the vulnerable point in the O 

‘ theory.is.theirbelief that the soul can attain mukti q 

* v by itis own effort. Shot through and through with karma, ^ 

^,‘-; n the soul cannot become a siddha-, unaided by divine grace 
' ;%any more than a pot at the bottom of the well could rise ® 
f ; up to the top all by itself. 3 y 

ff # .-■ , q 

- . -..Being-, atheistic, ..classical .Sankhy.a ..top maintains tKat f 

the purusa attains perfection without the aid of divine P 
- J grace. Strangely, the Sankhya more than any system stands Q, 
'? in need of divine help ; for inactive purusa and unintelligent O 
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■:U ' S. J. S. V. V. 28—31 
-i:; S. J. S. V. V. 38, 40 
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FurtEefy the Sankiaya ideal of Kaivalya ' (isolation; from . & 

prakrti and its evolutes) or apavarga (freedom from the 
threefold suffering, tzpatraya) is negative. In so far 
as it considers jnana (knowledge) the means to moksa, the 
Sankhya bears some resemblance to Saiva Siddhanta. But 
this simifarity is merely superficial ; for the saving knowledge 
is tlie insight that thepurusa is wholly different fr om prakr ti. 
This7in Siddhant a terminology, is only^pasujfiana ; while 
the knowledge th.at leads to release P atLjfiana, (know¬ 
ledge of the Lord and the soul’s dependence thereon). 



C;- : -v;‘ The Nyaya-V aisesika ideal resembles that of Buddhism 

dlpSttS in stating that the perfected soul is divested of all experience, 
q ^ ; pleasurable or painful. In fact, it is scarcely aware that 

JS^C, it h-as reached the goal oflife. A self that is unconscious 
EldV.r^is scarcely distinguishable from matter. The difference f 
S i? < between soul and matter is virtually annulled. The libe- 

Tated soul is said to become unconscious like a block of 
Cp~/1 *_stone or wood (pasana-kalpa). Thus it is a spkituajTcpiiT 
clllfldv-:quest_ worse than defeat. This description of the goal is 
^^pdd’”practicany the'saniFas'the'Buddhist conception of nirvana/ * 
Tci'iPTy except for the admission of a continuously existing self. 

But there is no virtue in maintaining that the self continues-/ 
il . to be when it is unconscious. Hence the Ny&ya-vaisesika is 
OsO* " described as an ardh-vainaiiku. 

*£&&!*jXfi&s v'i-itf.'ri", _ / . • • ' - • 
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■:. /The Mimamsa, in its earlier phase, held out the ideal 
of svarga, heavenly enjoyment ; later this ideal was replaced 
by riioksa, where the soul persists freed, however, from all 
specific characteristics of the self such as knowledge, pain and 
pleasure. But neither ideal is acceptable to the Siddhantin; 
for the former is transient and the latter purely negative. 

The Siddhantin discountenances the view that the soul 
is really Brahman subject to limiting conditions and that it 
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becomes one with God, the moment maya is dispelled. 
Though the soul and th.e Lord belong to the same category 
of conscious entities, they are far from being identical. 
In bondage as also in release, they are entirely different. 
By its association with anava, the soul becomes ignorant, 
is subject to the trials and tribulations of samsara, while the 
Lord is always omniscient and above the realm of change 
and limitations. Even in release, the soul, though no longer 
tainted by imperfection, occupies a subordinate position. Its 
knowledge is still inferior to that of the Lord. Just as a mea¬ 
sure, even when filled to the brim cannot vie with the ocean, 
cannot take more than its capacity, the soul even in release 
' ™ hei1 lts llttIe intelligence is replaced by a larger one does 
| notjje^ome omniscient, in the sense in which the Lord is 

li'SSloP 0111 * 1 ^* v * ne intelligence is never prone to contrac¬ 
ts 0112 * Even in release the soul depends on Siya jor know- 
Just as the eye cured of its blindness still requires 
light, the soul freed from anava still stands in need of God’s 
grace. 8 The subtle intelligence of Siva is contrasted with 
the gross intelligence of the soul. 4 Siva is the adorable 
k° r 4 Js_the willing slave and devotee. It acquires 

.. several perfections ; bnt a could never assume the five 
functions of the Lord. The Lord is bliss illimitable ; the 
soul is merely the lover of this bliss. 


- Water acquires heat by contact with fire, but not its 
capacity to burn. Even. so. the soul, acquires several per¬ 
fections due-to the grace of the Lord, but does not appro- 
pnate to itself the paf.ca-k.tyas. The soul is subject to 
anava, while the Lord is ever free. Thus, the fundamental 
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L i£^ r !'r‘' tV? V/ pbstulate : of $aiva £iddhanta is thatsoul (pa£u) and Siva 
Zr : 7T--''~ : (Pa^ are of different natures. Hence the view that what — 
ry'A was all along Brahman but which forgot its nature and later 

. ^ realised its true identity and attains oneness with Brahman 

■ is ruled out ; for it makes the astounding suggestion that 
Brahman undergoes misery. Besides, there is no need to 
' ’ become one, if Brahman and jiva were identical. Further, 

O should it be insisted that they become identical, it could 

O only be at the expense of one or the other. 

Thus by a critical review of the rival views regarding 
moksa, the Siddhantin is able to indicate the main features 
Q-.-f , of his own account of the goal of life. It is a positive state 

r),- S .. of transcendental felicity, 1 of peace and rest, and not m<?re 

from the wearisome cycle of births and deaths. Being 
bliss of a pure, lofty and permanent kind, the soul needs 
„ :■. . no body to experience it. Moksa does not signify loss of 
personality ; nor need it necessarily mean experience at a 
OKv j definite geographical region. 

■■'■■■ ■ . ■ ./= . 

VI 

GBSlKSiS* j : . . ■ ; . 

^Sj§§j| Practical Discipline 

• •; •. -Z- . ••* 

The course of discipline necessary for moksa is four- 
fold— carya, krya, yoga and inawga. Carya signifies 
*:h .jifiryice to theJLord rendered by the limbs, vocal organs and 
^0 Jf 3 / mind. Whatever the aspirant does, says and thinks must 
- |f ?"" centre round God. There is no divorce between secular 

duties and sacred duties. All duties are rendered as service 
to t he Lord, so thiat they acquire a sanctity. This is known 
as tho d&sa ma.rga, jsince the soul conceives ot himseir as a 
q%'C- devoted servant of the Lord whom he tries to serve loyally 

^ \\ and faithfully to the utmost of his capacities. 

ijfe®§! 1. S. P. Verse 87. 
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&fr@infTfr&&w &ir jb0jb &ii]&ir<58r ■fiskQarraS'^i.:: i :v:r : . 
-ti- &&)u)'3>i®)giLL Uf_GO(&j$(nj Q in (ip <50ti) &rrp$LJ ; •'•/.: 

( 3tJrrgi&(Q!},'£] Q&rrtijgi ^is pvrrmrdso ascirrsjsi? 

L]6&fl ^/50U U<oQ&<5&>LD&,ffjlU LJ& Ifili 3$ U fTtl J. 65 
M$60 ^(r^sBsrrdShlQi^ ^(§i5ii^sijsarQpLE 

< 3<a : (ugi^( !5 Qsijt_fRj<s€dbrufrev ^{Uj-Cotum Q&iueu[gi] * 
turrgiumrfl u3Qfrsar^ ueasfimp&jirpjb usssPiqii 

)u~J njnysupyd 1 Frfl&niu Q&ujQ by ini n-.^^jeof3.Q5uu.rf.. 

— S- J.Siddhiar 271 



43arya reduces the power ofjnava. Success in this 
stage of the discipline results hi sidoka) 1 attainment of the 
abode of the Lord. The Periipur^nam is replete with 
stories of how the Saiva devotees attained spiritual progress 
by dedicating their lives for the service of the Lord and 
$ evotces (Q^nr®ki— fT«<srr 5 ^L^ u ifTitaGeir). Saint Appar is 

considered the best exemplar of this approach. 

■' ; \ 

'T ;V r?Vvi-'t'-v.- ■;•/• . .* 

• ^ tOUfld of activities involving worship 

(upasana). Since the devotee considers himself as the duti- 
*^7^ by ties of affection and regard to the service 

o^he Universal. Father, lie.. spends all his time in serving 
X*ord in,.a more intimate and loving manner than at the 
initial stage. Hence this path is termed the sa t-putra - 
The result of this stage is reaching nearness of the 

^PK§Jj r W ^ ya )' 8 Krya lays the axe at the sense of I-ncss 
akajhMra) and “My-ness”. (mamak^ra). 


y&ffitruj/rffa&ib Li&edeb LjtgiiuGBmiv u (Sung; 

: ^ q^Qujrr Qp ^ Qpz^Qtin<mr anumgi 

&&§}Qa : iLJg ) tTd : <5tsrii> (yir'SiB wrr^ih 

Gi & IT (ft) tU ILJ IE Lin $3 &)&){] S)JnSl&)^l-9-' Hi •'/* Jt 


I. S. Siddhiar —Supaksa.m 270 
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. u$$u3(66)G) x2Kn>&$jt>§jluuird&ti3>urrjb(fiu t-. ■■—■■■ T-; TV-T. 
UffleBQ^Qi-b erifUiSscevd^ &ir[fhu (Lpib u&hrGxsfl- : .,y..- v V-'.- ; . : .v c ._ : - 
f£l<£@Qnb (jjfi&Slrf](otnujirilSaGr ^lup^Genmf&dt 
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S. J. Siddhiar 272 st. 

Saint Sambandar is a well-known exponent of this marga. 


Yoga is sakk mtrga^ since the aspirant.looks upon him:... 

self as a loving friend of the Lord. Withdrawing the mind 
from the distractions of the sense objects, the soul meditates 
on the Lord summoning the highest power of concentration. 
The fruit of this discipline is SdJnpya , the attainment of 
divine attributes. Tradition has it that St Sundarar is the 
typical follower of this method. - 

Yoga involves eight steps ( angas ) :—yama (acquisition 
'i of moral qualities), niyama (cultivation of virtuous action), 

M asarcci (posture), prana?/ama (control of breath), pratykh^ra 
, - (withdrawal of senses and mind from distractions), dharand 
(concentration of mind on God), dhy&na (spiritual contact) 
arid sam&dhi (spiritual experience). The first two steps 
• st and fo r preliminary moral training. Of these, yam a.- 
signifies the acquisition of the ten-fold moral qualities—non- 
* injury, truthfulness* honesty, charity, kindliness, purity of 
T heart, forbearance, fortitude, devot on to duty and bodily " 
purity, Ni yam a denotes the cultivation of moral habits, . 
such as selfsacrifice, worship of God, repetition of mantras, 
liberality and austerities. 

Carya, krya and yoga can only lead to a lower type of 
mukti ( padamukti ) and not to release in the full sense of 
the term ; for concentration pre-supposes the use of the 
: evolutes of may a which cannot take the soul beyond the 

world born ofmaya. Hence the three paths are only pre- 
5 . j.'paratory stages for the final stage of jfvkna-m^rga, otherwise 










known as san-ma.rga. Its fruit is say ujya ."(the bliss of divine 
communion). Saint Manickavasagar is reckoned the ablest 
exponent of this path 

All scriptures with one voice assert that jnana is the 
direct means to moksa. 


* ('GTjrrsor go eSQuearCSrr) isrr earinsairD&errLfpiremib 
issoso^SiiD^Qs 1 rr soe\) ^jsceoeuirQwmr gj)jLb 

.P5r<53Tu5,95 T'/T 6T 63T cfi (_ 6) / IT a GST c?j (b ,T 6\) 

ear uis^(ipujif Qinu^^rrearrs^T ear 
c ^osr$>3>neo§jj Quireu cssoir(ipsar £§) (it) sir (Hu it eb 
(oQTLh &S i — ili U iS <SUj 'gjgVLb(Lp£>'£lLJfT(3Lb 
it ear &)£F>fT it (er}irearf£iassfr <SfGbsorT(ejjireorLb 

^jmpsvearq. cjnjrr&srCoLD (e^rrearQLDearuif . 

—S. J. Siddhiar St« 279 

The four vedas, the puranas and sacred agamas assert that 
jnana is the path to moksa. Bondage consists in being 
afflicted by ignorance. With the rise of knowledge that is 
true and absolute, ignorance vanishes, even as darkness 
disappears with the rising sun. When ignorance is dispelled 
and with that bondage, mukti results. The true knowledge 
that leads to this is no other than knowledge of the Lord. 

V;j.:.. (e^rr- ear^^ear id a 55 qv/dQ isjfjl is.ariiu^eidsv ____. . . 

(er,rr ear&tnuj(ip is ear p ear qji 
( ejjirear$F>$esr iB&& 60 )Gu ismQpSj^iSGoairreijmh 
... .... .(Qrearp^m uSdsrrrf rstriflear iB^&itQij -.— Tirumular. 

There is no means superior to jnana. No other path could 
lead to mukti. Great indeed are those who are proficient 
in true knowledge. 

g^earLDirif /heath & <55 go <55 Sso Lj ij reoarCSeu 

fit aha err aiDtuiEjaeir &>n ih ueoeijib s> snmrrm^i 
U6& ldit it&au Qurr(njefr usoe^in Stfifn 5 (otnemrih 
u^uaurrath Qpiflehgiu u rr® endear a air ilQih 
is ear wirif as re^rr ear gF,es>(& isrrtq. (ejjirear 

GieTjiLiQiLirQ (e^r jg! (/$ ey tb (sirL-ireuemreoanh 
LSe&TLDtrif SS&& &SU ea)ll_ f6G)ib Qi ia)i^(QrrenrCt 

Qu(§eaiLDiLjea)i_Q(uinf ^sndsaruQu^euii an Qeaai. 

—S. J. Siddhiar 274 
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Each of these four paths is not to be taken as complete 
in itself; nor are they alternative means ; they constitute 
different stages in one continuous process of spiritual 
development. Tirumiilar compares them aptly to the bud, 
the flower, the unripe fruit and the fruit respectively. 

ffQ^lDLj'^F, frlfls&ILJ (LpdjSO. GDUJ(SF)(6TjlT SST 15fT <55T(djLD 
^/(f^ihqLDecff <56/r uj<%6sfl(euri''SL- sjssrQ(nj u rr rr u rr G id . 


As already pointed out, the individual cannot attain 
mukti by his own effort unaided by the Lord’s grace. In 
His boundless mercy 3 the Lord who has aj] along been an 
indweller now appears in the guise of a guru and lends a 
helping hand and initiates the soul into the path leading to 
the supreme goal. The individual, who has come to realise 
that wordly things a.re trivial and of no great moment and 
that there are things of lasting value, is taught that, by 
subjection to the savages of the senses, his life up to that 
moment has been wasted. Just as a prifice brought up 
among hunters from infancy considers himself to be one 
of them, the soul brought up in the midst of the savages of 
the senses considers sense objects all important. 


“ tnssrssrsusQrnossr w&s&r Gsut-rFI4>G^ sbtiizd 

evurnf i5<£oijcSs5r uj$ujit gi tDiuriiSl f3jnuu . . 

iSI SST SST 6U 63 //ID ' ST SST ID T5 S3T 15 ST s6f (T)l -S\ if! 4) lGifl 4>g)l U 

Qu(tf,gdldQ LurrQiD &,rr{Stp&^u Glj stinl UjirGun so 

■{§I'Sfr<3jfltLl - g>'7 L/oV(?61iZ_/f 3i.£sQpuGQih ■■■ • ■.. . 

gidom GuckzT ujih 31 &>i ili (§ rgi £ Q^rr so gxuScmrr " \ 

IDSOT ST}ILD(^lL (SjQJjSiUTcB Q J15 di olJ rfl Suf 4> 

ID SOLD <31 li) if) (6 IT (53)<aS ID SO tj V]. 4/d, lj) GD SD U U iil 1 g-,; 

Siddhiar-Supaksa 8, 1. 


ISTow it understands that they arc trivial, fleeting and 
incapable of affording abiding satisfaction and are really an 
enemy of spiritual life ; and it longs for attaining its true 
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nature. Thus disillusioned, the soul understands its nature, ill 

breaks away from its former associates and yearns for com- fip 

munion with the Lord of the universe. The urge for spirtuai >r 

emancipation is quickened and the aspirant pursues the ^ 

goal with great determination and zest till he attains the OK 

blessed feet of the Lord. f) 

g>LDL/<sv Q&j/_:fl . gstuj//' rhdan s>jsitit. itQ rjsjr<35. . .Q. ■ 

d5 ld (ifi.p&...<&(§sijmrrujp) zdhl 1..._ 0 ‘ 

i—sarmfliu ifissrmunuS! <ssrijm&,tfi si) Q&miQir,. -y 

S. J. B. Sutra 8 * 0ft 

The initiation is effected in several stages according to 
the mental and spiritual progress of the souls. The initiation &j 

effected before entry into the path of Carya is called ’ 

Sarrzaya diksH. By the Lord’s gracious look (nayana), hi|j 

by spiritual touch (spariaj and by impact of mind (manasa), 
the Tord seeks to influence the soul and weaken the hold of \\ 

anava, maya and karma respectively. By imparting instruc- ;'ft^.1® 
tion (vkcaka) into the nature of the categories, the Lord : x£j| 

attempts to correct the knowledge of the pupil. To rectify ft 

his conduct, the Lord teaches the pupil mystic formulas •- 

(mantra) embodying eternal truths. Occasionally, by ^ 

granting a vision (yoga) of God. the longing for the per- Sflj| 

petual rhapsody of divine communion is intensified. % 

ft; ft ..... .. 

The next instalment of initiation is provided when {he 
aspirant., has. successfully completed carya , but has...not yftj 

yet entered upon kriyirmixga. This is known as viiesa- .ftfi 

dikssi, since it confers on the aspirant special accession of : 
spiritual energy needed for the round of duties involved in 

After the first three paths have been successfully |ft||| 

traversed, the pilgrim develops a state of mental equipoise ’ f* 
which enables him to meet pleasant and unpleasant expert- " ' 

60 ' Wm 
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do not_turn his head nor do sufferings depress him- ..TTiis 
condition of equanimity is called iru-vijxai-op jpu* This .‘kd| 
expression does not mean, as is sometimes thought, the ...k|| 

cancelling of good, and evil deeds, which is impossible. On 03 

account of the arduous training the soul has undergone, ^ 

it gets the further reward of mat a-paripika, the ripening of | 

karmas. The stage is now set for the requital ofkarmas 1 

.- vVvS 

speedily, so that tire soul may be relieved of its huge load | 

of Icarmas. Yet another reward is laktinipita- The term ... | 

&afct ini pita is variously interpreted as the ‘‘cessation, oi ...-kg 
energy” (G. U. Pope), “the descent of t'akti.” Probably, the % 

“"most satisfactory rendering is “the descent of God’s grace.’T. 

The surgeon waits for the wound to ripen before per|bnuing|||ijp||a 
the operation ; even so, before bestowing grace the Lord * -| 

waits for the individual to grow in devotion through austeri- jj 
ties, to develop mental equipoise and to shed the impurities g§ 1 j 
(karma-mala.) .- 


am 


' '. f -. •■ ’■ ■ '•• - ■ '■ ■ 

ok k ■ 

sO: f : ■'■ ■ 

C) k 

__ 

r.-kinpk/t? < % 

/p\ m&*n**y ••£** ■ • • • : 

tbO'-y/ -.:- ; 

vk) ^ 

.**■•/ • ••- 

(•)- f -. 

I/'---- -; 

0#kk - ;;k 
ffe%:k>k:-k; 

Ik e' :kik!' - 3 ' 3 ' 


^nf.euiLD&^iu <3i&fuufr (Suit gym 
K%<5uQg}jGDfD uj(6S)Qgr. 


1 » Tfd 


Tevaram. . 

, y- <; r -.! t ft. .. “■*W ^ 

. . . .. . • . v. - . 


, 'i' ! 1 -* v* iy 

, ' , V* 1 * V~l - “S 


After the soul has obtained the three-fold gains fa nma- y ft j l| 
: IKjpa) and has very nearly exhausted anva,The Lord bestows i 
N irvina-diksi, which fits the person to enter uppu|jwanarlg§§S 
• marga. Here the, s.qjj.1 considers itself to be the consort . y i| 
of the Lord. Tlae divine preceptor presents theTiltiihal^Si^fl 
truths to the eager pupil. This is the training proper. - vil 
of sravana } manana and nididdhyisdna The guru who is 9 
the very embodiment of wisdom instructs the pupil into the "T^|j| 
ultimate truths enshrined in the sacred texts. The^lpumli^^H 
turns it over and over in his mind, until he is • convinceff-l^^^ 
of the truth of w^hat he has been taught, viz. that the world * kS 
is the product of maya, that the soul is distinct Trpuilth^^S^tt 
. senses, mind and the like and that it is, in its essehtiaftl^^H 

- : . -■ -■ - ■ -ric' ; 
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^^^^p^^lp^M^a^^hich^eriyes^it^Mng^sustena^^ 
grr: ^P^ jpy from the Lord with' whom it is intimatelyluhited . 

^ by bonds of true love. With the removal of all doubts and 

I the rise of intellectual conviction, the aspirant meditates 

| upon the truth v until he intuitively apprehends the Lord. 

| Thus it will be seen that the highest knowledge is gathered 

from the scriptures ; but it is verified in one’s own direct 
experience. 


When he sees the Lord.all round and in.himself, he 

realises his true nature as the channel of Divine Will, In 
submitting to the Divine will, he finds illimitable joy. This 
is Sayvjya. 

| ,;l; •»\ ... i. •. ...... 

:’t*7 Vi, y. -y/i 

„ c In concluding this summary account of Siddhanta 
te®5itliought and religion, it must be mentioned that this ancient 
ipy- 5 ^system continues to move the hearts of millions, mould 
|j|J§ I f their lives and afford spiritual consolation and solace, 
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g 1 -’»*> authority, pluralism and monism, the claims of the worka- 
^Jll^lay world and those of spirituality. While it admits a 
JtliliSlurality of reals, it draws attention to the unity of organi- 
Nation present therein. It inculcates a religion of love and 
1 ^discountenances external manifestations and pharisaic prac- 
C^ticesih ,. No separation is made between the sacred and the 
.. secular ; because such an artificial sundering , robs either 
f J of its value. All life is sacred, God-centered. Everything 
..jwe do.is.service of .the Lord._. Thus life secures a sanctity 
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j^A^ihore^ sSatisfactory basis £pr-.‘socisil ethics 
Tlic conceDtio 11 of 3 . God who loves all mankind, especially 
tlre w.eak aricl the sinning and who strives ceaselessly to 
"^vvearT them from their folly and wickedness, must make for 


The whole humanity 
This is the message 




brotherly love. If God loves all and is the Father of all 

■ r - v. - , ■ _i,- m : ■ 

and is present in all, man can have no foes, he can have 
n o room for narrow loves and hates, 
must be one v"ast but wellknit family. 

^ibrf$aiva' : i§id'dti'anta for our times. 
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Sources of Saiva Siddantha Philosophy 

By T. S. Kandasvvamy Mudaliar. 


Religion which was once an object of all absorbing and 
reverent study by many a scholar of our holy land, has 
ceased to be so. Even our Pandits have directed their 
attention and study to other fields of knowledge. It has 
very little interests to modern scholars of our times. There 
is no chair in many of our Universities for any of our 
religions or for comparative religion and philosophy. I 
heartily thank the syndicate of Annamalai University which 
has its seat at Chidambaram a holy shrine, a place of 
pilgrimage and a place much loved and adored by millions 
of votaries of Sri Nataraja i.e. Lord Siva in eternal cosmic 
dance for admirably administering the trust endowed by the 
most munificient patron of religion and philosophy - His 
Holiness the Head of the Mutt of Thirupanandal. 

.The bulk of the people in South India are Saiva 

Siddanthins by p ers uassion and belief. Siddantham means 
true end. It denotes that system of thought or philosophy 
the tenets of which have seen established beyond a shadow 
of doubt and beyond dispute. Lord Siva, who is not one 
of the Trinity but who is the one and the only Supreme 
Being is the God of the Saiva Siddhanthins. That branch 
of philosophy which treats about the various problems and 
tenets of Saivasim as practised by Saiva Siddanthins is 
called Saiva Siddantham. There are also other worshippers 
of Siva but their religion is far different from that of the 
Saiva Siddanthins even in fundamentals. Saiva Siddanthins 
are popularly called Saivites^but their religion is called 
Saiva Siddantham which is different from ot 
Saivism._ Siddantham means true or established religion. 
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The word means in logic that which is proved and 
established. Purvapaksham means a proposition which 
is refuted. 



Saiva Siddantham is a very ancient religion, the origin 
of which is shrouded in the remotest past and goes far 
remoter than even the prehistoric period of man. The 

worshi p of Siva is referred to in the Epics of M ah aba rat am. 

and Ramayanam. The excavations of Mohanja Daro and 
Karappa have brought to light that the people who 
inhabited the indus valley several thousands of years ago 
before the birth of Christian era, worshipped Sivalinga and 
ISfandi the sacred bull- 

Sathanar (fiFfT£ 5 ^(g)iT) the celebrated author of Mani- 
anekalai who lived in the beginning of the Christian era, has 
devoted a chapter for ‘describing the various religions 
which were practised then in Tamilnad. He has therein 
vividly described how the heroine Manimekalai went to 
Vanji the capital of Chera Kingdom and Kanchi the 
- capital of T-hondainad, sat at the foot of spiritual and religious 
gurus of various religions in quest of truth and got 
profound knowledge and insight into the doctrines and 
tenets of the various religions which flourished during his 
time. Saiva-vathin was one among the religionists referred 
to by him. A tamil poet of the first century A:.D- addressing 
a l Tamilian King thus (Oh, King wind up your Royal 
Umbrella while you walk in reverence round the temple of 
the Supreme God with three eyes (Siva). 

In Silappadikaram, the immortal epic of the Tamils, 
its author Elango who is believed to be a Buddhist monk, 
refers to the temple of Siva as the holy temple of the God 
who transcends everything and whose body is uncreated 
(l 9 noGtirr ujiTaswau OuifiGiurrsor G-strsBeb) 
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It is hdd by the orthdox followers of Saiva Siddan- 
tham, that their system is based primarily on Saivagamas. 
But by no means they repudiate the authority of Vedas. 
They equally accept the authority of the Vedas and call 
their philosophy as Vedantha Siddantham or^ Vaidika 
Saivam. Saint Thayumanavar refers to it in the following 

CSaj^nrre^ aFLDirff .■5«T6BflS30Li Qupp 

<sii <35 <3 <563= !?!<£<£ if <5 &<ssot(Bld 
irirggniHa^gd) ^ Lett re <5^1 crooigUeroffajLij 

It is also calld Suddatdwaita philosophy by learned 
scholar St. Meikandar. The author of Sivagnana Betham is 
called Adv-aita Meikandar by Thayumanavar. Many 
eminent scliolars are of opinion that the system of Saiva 
Siddantham has been evolved by the Tamils themselves 
though it cannot be gain said that the system of philosophy 
has been anfluenced to a considerable degree by the 
Sivugamas in thought and language. The Agamas are 
said to be revealed words of God and the word indeed 
means the words which have come (out of God). The 
Agamas are sealed books to many. Even Eastern scholars 
did not direct their attention to a study of the Agamas. 
fcivagamas are twenty eight in number but many of them 
are, mere names. Many of the Agamas which are now 
extant relate to ritualism or Karma Kanda. Umapathi 
Sivacharia lias written a brilliant and illuminating com¬ 
mentary on one of the Upagamaspaushkara. The Agama 
i e the Veda is divided intokarmakanda and Gnana kanda. 
There are a large number of Upagamas corresponding to 
Upanishads. Mrigendra is one of such Upagamas. It is 
cited by Say anacharya. As the mode of worship condueted 
m the temples of South India is based upon one or the other 
ot the Agamas, Karma kandas alone are preserved to us. 











Saint Tirumular says. 

Gsu^CBicru— iT^Lmii QujiijiijiTiii (^i<55)rptsn 
Qurr^]<5i|Lh ^InouL] 

rerr^ssr &_<53)tni3<s37- <sn ren lq_ so ^JcrcsdOTi_re^m 

CBu^LDO^ssrsoflsb QurflGtunrt aGu^Gin" 

The V ! daS an ^ A g a mas are both true; both being the word 
of the Lord, Think that the first is gene? al in its nature, 
while the other is a particular or a special one. Both are 

words of God. When difference is found between the two 
on examination by the ordinary men the great ones 
perceive none, Sri Nilakanta the famous commentator in 
the Brahma Sutra says that he finds no difference between 
the Vedas and the Agamas. He says that the Veda itself 
is Sivagama. 

Of the several commentators to the Brahma Sutras, 
Sri Nilakanta is the earliest. His commentary has been 
referred to by Sri Sankarachariya. It is surprising that his 
commentary is not known to many distinguished scholars. 
Sri.JNilakanla is said, to be a contemporary of Govinda Yogi, 
the guru of Sri Sankaracharya. His commentary is called 
Siwadwaita Bashya. Sri Nilakanta’s doctrines as propounded 
by him in his commentary on the Vedantha Sutras are 
similar to those that are found in the Meikenta Sastras 
except those that relate to Parinama Vada. Sri Nilakanta 
differing from Sri Sankaracharya holds that the world has 
evolved out of God. 1 his view of the Universe is shared by 
him along with Sri Ramanujam. But this view is rejected 
by Saiva Siddanthins. Sri Nilakanta is not a saiva 
Siddanthin. He is not an authority on Saiva Siddantha, 
Sri JNilakanta might have been well versed in the Agamas 
and with the help of his profound knowledge in them he 
would have written his commentary on the Brahma Sutras. 
Xhe i ami Is in South India have been from the very 















earliest times worshippers of Siva and had developed a 
system of relegion and philosophy popularly their own. 
Siva is derived from the Tamil word (QffthffiDLD) Red by 
eminent scholars including Dr. CALDWELL. It means 
according to them th e God wh o is red. Later on the word 
acquired a secondary significance, the God who is absolute 
good arid causes the same to the souls Gnana Kan da is 
the most important branch of knowledge whether in Agamas 
or in the Vedas. There is paucity of Agamic literature on 
this aspect of religion orphilosophy. Even the small account 
of Agamic literature extent in South India is fragmentary 
and does not cover the entire field of Saiva Siddantha 
Philosophy. Barring the Agamic literature which is referred 
to above, Saiva Siddantha literature entirely consists of the 
Maikanda Sastras which were written by saintly and inspired 
authors in Tamil- As the religious and philosophic 
literature of Saiva Siddanthins is written in Tamil, as the 
Tamils have not taken any keen interest in the propagation 
of their sacred literature outside their little Tamil Nad 
and as even Western scholars took very little , interest...in., 
studying. the literat ure, the—system—of Saiva— Siddantha 
philosophy is little known to the people outside Tamil Nad. 

It is one of the cardinal tenets of Saivaism that God 
alone is competent to speak with authority on the entire and 
comprehensive truths about relegion;- He takes a divine 
from of His own accord and out of His super-abundant v 
grace. He reveals the mysteries of religion to the erring 
mankind. The Agamas are the revealed words of God. 
The principal Agamas are twenty-eight in number, while 
the Upagamas are more numerous. The Agamas and the 
U pagmas are written in Sanskrit. They deviate from the 
the path of worship laid down in the Vedas and adopt and 
advocate the worship- of the sacred symbol in religious 
worship and in the acquisition of superb spiritual experience 
















they can hardly be over-estimated. As the worship of 
Sivalinga was particularly prevalent among the Tamils 
even prior to the prehistoric period, modern scholars are 
of opinion that the Saiva Siddantha philosophy is an ori¬ 
ginal contribution of the Tamils and that they had them¬ 
selves translated their ideas into Sanskrit as Agamas. 
Whatever might be said of the origin of Saivism it cannot 
be gain said that it has undergone slowly changes by 
the influence of the Vedas and Vedic religions of our land. 
Umapatfci Sivacharaya classifies religions literature into 
two categories, the Vedic and Saivite scriptures. 

Besides the Agamas alluded to above are the 
Meikanda Sastras which are fourteen in number and which 
are written in tamil which is not less hallowed or less 
adapted than any other language to express and convey 
spiritual wisdom and divine experience- All the fourteen 
books have been written by Saiva Saints under the inspira¬ 
tion of God Siva. 

I shall refer to them in detail presently but before doing 


(PI 


so, I wish to lay stress upon one fact that Saint Tiru- 
valluvar s immortal Kural is also an authority on Saivaism. 
Saint Tiruvalluvar has simply codified the ethical philosophy 
of Saivaism which was in vogue then, in a net-shelL His 
aim was to write a comprehensive Veda for all the Tamils 
without offending the religious sentiments of any one of 
the Tamils. He has therefore, studiously avoided any 
reference to anything parGCnial or polemical in nature. 
He has at the same time taken care not to omit any relegious 
doctrines or tenet which is of universal application. When 
we analyse and investigate into the religious doctrines embodied 
in his book we find that they exhibit a very close resem¬ 
blance to those of Saiva Siddantham. He is believed 
to have been 3 , Saiva Siddanthin * himself. Though every 
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religion in Tamiinad claims the saint to be its own 
Guru, yet no other religion except the Saiva Siddantham 
lias proclaimed the sacred Kural as its accredited authority. 
Saint Uyyavanda cievanayanar the author of Tirukkalitrupa- 
dayar has cited two remarkable verses of kural in his book 
under reference as his authority for certain ideas which are 
peculiartv Saiva Siddanthic in character... 

c< ffrriiLjOTjrfi £FtT!TL-jQ<5!_ (gprLpSisw OT68T nDSWLDUjrrso 

^tTif^iriT <s=mt^(15 CBreniu ” 

is one of the Kurals used by him in his verse 

aFrnTLjOTsrit^eb ffuiTLjQai_ (g>(LpSi<55r gtsot nosfDLDiiJfTso 

ffrriTLjsrorit^Bsb ^bstGost ^ Lurrssr(LpLDmii £FrriTLqQ<ai— 

<Sp(Lp065r re<50SC LD(TmG<S5^LJ 

UL_Sy®S3J^sbSoO sfiSsOTLJU pjQJ 

Saint Tiruvalluvar has laid down as follows: If the soul 
perceiving the Divine Grace which has been its sole proof 
and support from time without beginning, with aid of the 
said Giace which is Sivagnanam i.e. deep meditation on 
Siva. If afterwards the soul gives up even its consciousness 
of meditation, it has indeed attained Sarnadhi. If the soul” 
pursues the said course of conduct, its actions do not bind 
it nor cause any re-birth. 

Another remarkable kural relied on by him is the 
following one. 

“ Gsii(S55r0f5iarr<5C CB<ou©rar®ih l 9nDsamantD LDjbnD^J 
(B QJ ©hr I—IT 65) LD CBsUSOTTI _SU (TTj ih ’' 

The verse in Tirirkkalitru Padayar is given hereunder. 
GeusforQrsisn'eb GsmsMrQih iSjosucrsniD sKosrpsDLDUJfr©) 
Gsusbrupesr abG^frsor^uGiJD Gsn®br©s)js^i—GojswTupsor.gii. 

Gsusbr!_fnsnLD Geusssn_< 5110 to otsst nj^L&iijrTo) Gojsssru^®.® 

G®JSOI5TL,rrS5)LXl Gs'JSferQLDS^JSbufTsb, 
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it is commanded by Tiruvalluvar as follows: If you 
want to pray to God to grant you any request pray to 
Him to grant you cessation of birth. If you really want it, 
then pray for cessation of desire. So what the soul should 
pray for (to our merciful and beautiful God) is to grant 
you absolute and complete eradication of desire. 


Other relegionisis merely find out "parellel ideas in the 
Rural and are satisfied with it. They do not in the least 
accept it as their authority on their relegion. There are a 
number of verses in Rural which give beautiful and 
eloquent expression to the tenets of Saiva Siddanthins. 
I shall attempt to briefly refer to some of such kural verses 
but I shall not embark at present on a detailed inquiry 
into the subject. 

One of the cardinal principles in Saiva Siddantha 
is the existence of the three entities-God, Soul, and 
Matter. Tiruvalluvar has written a chapter forbidding 
begging. He has commanded that men need not beg under 
any cir cumstance s whatever. He raises an imaginary objection 
from an utterly destitute beggar to the effect that begging 
is ordained on him by the Creator and that he cannot 
therefore dispense with it and he answers it thus- 

- @_u9iTsii[Tyb^sb (Bsuswrupsor 

Q«@.as . . ------ 

If the maker of the world ever intended that one should 
live by begging, let him make haste to lose his life. 1 his 
Rural clearly proves that its Author is a believer, in the 
reality of the world, in its creation by its creator and its 
destructability, and the existence of soul. It is also clear 
that the Creator of the phenomenal world is not the 
Supreme deity but a pure soul with the Mala of power. 
Jlis power to create is derived from the Supreme deity. 
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is another kural which throws considerable light on his 
religious belief. It means, the wise say that he who 
cherishes souls which are eternal, and are always guided 
by graee in his conduct, has nothing to be dreaded’. It is 
evident from this Kural that its author is a firm believer 
in the eternal nature of the souls and their plurality.’ 

I shall not indulge any longer in the citation of Kural 
to demonstrate that Saint Thiruvalluvar is also an authority 
on Saiva Siddantham. 

Whatever might be the original source of Saiva 
Siddantha philosophy, the authoritative literature on the 
subject is found only in Tamil. It consists of the Meikanda 
sastras which are fourteen in number and the Thurumurais 
which are 12 in number. There are also the Pandara 
Sastras and other later works on the subject. Saint 
Knmar agur.up.ar.ar... the founder of the Kasi Mutt, the 
present head of which is the donor of the endowments for 
these lecture is the author of many poetical works wherein 
the truths of Saiva Siddantha philosophy have been 
expounded. 

Of. the fourteen books which go by the common 
appellation of “Meikanda Sastras” or Darshanas of Truth. 
St. Meikanda’s Sivagnana Botham is easily the foremost 
though it is not the earliest of them. Tiruvunthiar and 
TIrukkalitrupadyar are anterior to it in point of time. The 
latter books do not cover the entire field of philosophy but 
merely touch on the salient and important theme relating 
to the liberation of souls. 


The author of Tiruvundiar was Uyyananda Deva- 
nayanar pf Thiruviyaiur who wrote his book in 1 147 AO. 
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His disciple and student Uyyavanda Devanayanar of 
Thirukkadavur wrote his book Thirukkalitrupadyar in 1177 
A.D. Both the authors mainly refer to the experiences of 
Saints who had climbed upto the topmost heights of 
religion. Many of the thoughts and expressions found in 
one have their close resemblances in the other. Both dwell 
on mysticism but the language of Thiruvundiar 
ujrrii) is more mystical and paradoxical. I have referred to 
the verses in Thirukkalitrupadiar alone in connection with 
another topic. I shall refer to one verse in Tiruvundhiar 

to illustrate my point. 


“ SipeBsmuas Setrsifl sT(Lpui9 

®_L_re<KD^ iL|i_CBsorrQear jryre^ua) 

a-sarSoorCEiu <5.©jbiL_Q^6sr jpusSlun) ** 

(@06i|re@ujfnt 14) 

The old maid is reposing within you already. He will 
pinch and wake her up. Stand and be united with her 
He will seek after you and attract you to Himself ”. It 
may be in plain language thus Siva-Sakthi or Siva- 
gnanam is already dormant within you. It is beginningless. 
It was dormant because you trusted your Iudryas and 
anthakarana, which did not give you the correct lead 
but misled you. By the magic touch of Sivadiksha the 
Divine Guru will set you free from the clutches of the 
implements and cause Sivasakthi to blazen out into ever- 
“ ceasing light of Sivagnanam. Merge yourself in it and 
God will seek after you and submerge you under His Grace 
and hands. 

There was a set-back in the progress of Saivism in 
South India, Various other religions were followed by 
then ruling kings of Tamil Nad. People become hetrodox 
and even heretics and sceptics. Some of the Paiiavas who 
ruled at Kancfri had extended their rule even further south; 
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They were not Saivites in faith and became intolerant. There 
was even persecution of other relegionists. Then about the 
middle of the seventh century and in the ninth century the 
Saivacharyas went throughout the length and breath of 
Tamilnad visiting the holy shrines and singing soul-stirring 
hymns of Devarams in melodious and musical tunes. All the 
tenets of Saiva Siddantha have found expression in their 
hymns- People vvere stirred to the depth of their souls 
and became religious minded. Thirukkalitrupadyar and 
Tlairuvundhiar have formulated some of the main tenets of 
ttic Saiva Philosophy. All the Thirumurais had set the minds 
Godward and had them attuned for serious religious study 
and research. Just then, about the first half of the 13th 
century A.D. St. ^Meikandar was born. He was precocious 
and a prodigy. Saint Meikandar while he was yet an 
infant wrote the book Sivagnana Botham under divine 
inspiration. His original name was Swetavana Perumal. 
But after his divine initiation by Paranjothi Munivar.he 
was called by his dikshanamam Meikandar. Sivagnana 
Botham is a systematic scientific and comprehensive 
■ treatise on Saiva Siddantha. Though it was once held that 
Sivagnana Botham is only a translation of twelve stanzas 
appearing in the Heart of the Papa Vimochana Padalam of 
Purvagama, St. Meikandar has not said anywhere in his 
book that it is a translation of an original book; Almost all 
the modern scholars are unanimously of opinion that St. 
IVteikandar’s is the original work. What is said to be the 
original in Sanskrit appears to be a pale copy of the Tamil 
Sivagnana Botham. I am not going to marshall all the 
reasons advanced by the modern scholars in favour of 
their view- It may be taken as well established that Saint 
Mfeikandar Sivagnana Botham is the original contribution 
to the field of relcigous philosophy. Mr. K. Subramania 
Pillai the talented and versatile and prolific aythor of many 
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a book was the first to discover the truth of Meikandar’s 
work is the original. He has given many convincing 
reasons for his conclusions. My friend Mr. M. Balasubra- 
mania Mudaliar has marshalled all the reasons numbering 
about a six hundred for the said conclusion in an interesting 
and instructive article contributed by him to “Siddantham” 
which is the official journal of the “Saiva Slndantha 
Samajam” of Madras. 

Sivagnana Botham is a most important treatise on 
Saiva Siddantham written in aphorisms of Sutras which 
are 12 in number which fall into 2 groups of six Sutras 
each-the general and the particular. It would be said to 
the credit of the author that the sutras are known for the 
simplicity and grandeur and perspicuity. We know that 
■there are Sutrams written by various other authors wherein 
we do not find any clarity. From one and the same text 
-different commentators have drawn varied conclusions 
which are not only different in thought and idea hut some 
which are conflicting with each other. Such a difference 
cab-mot he merely due to* the ingenuity of the commentators. 
It is more due to want of clarity in the text itself. No 
ingenuity of any commentator can give any interpretation 
different from what the author intended to convey in the 
Sutras of Sivagnana Botham. He has marvallously covered 
the entire field of Saiva Siddantham in about 40 lines in all. 

The book is devided into 2 parts each of which is again 
divided into 2 parts. In the first three Sutras the author 
establishes the existence of the three eternal entities, in the 
next three their characteristics and attributes. Thus the 
first half of the book is devoted to the proof of existence of 
God, matter pasam and soul and to their characteristics 
in their interrelated state. The first half^of the second part 
treats about the sadanas which ultimately lead the erring 
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semis to bliss or mukthi while the latter half treats about the 
final goal or end to which the sadanas lead the souls. 
This in short is the scheme of the immortal work Sivagnana 
Botham. In addition to the Sutras, varthikams (the gist) 
and illustrations are also appended. Each sutra is capable 
being and m fact is analysed into atiiikarams (themes). 
The frame work of the book has a striking similarity to 
that of Brahma Sutras. 


In the first half of the work the author proves beyond 
doubt by unerring and grim logical reasoning the existence 
of the three entities, God, Matter and Soul and their 
general characteristics. In the second half he has made 
re a?oning subsidiary to anubuthi, the unparalleled 
immediate, and divine experience-which alone can take the 
soul to the height of Divine Wisdom and immerse it in 
never-ending bliss. No other author has ever attempted 
to solve all the knotty problems that face an enquirer into 
the depths of reality in so short a compass as our author 
has successfully done..His ...achievement is miraculous. 


Saint Meikandar has been very fortunate in having 
got a commentator. Sri Sivagnana Munivar, whose profoun¬ 
dly of knowledge in Vedic. Agama and Tamil Saiva 
SIddhantha literature is unrivalled and is balanced only by 
his deep scholarship in Tamil language and literature, He 
was a poet of a very high order, a grammarian of a very 
great distinction, a master of Tamil prose and a Bashyakar 
(commentator) of eminence. He had written a masterly, 
learned and elaborate commentary as Sivagnana Botham, 
known as Sivagnana Maha Bashya even as Sankara a no 
Ramanuja have written for the Brahma Sutras, He has 
also written a short commentary on the self-same work. It 
was written in the eighteenth cent&ry A.D. Long before 
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the said Maha Bashyam came into existence Saint Arula- 
nedhi Sivacharya distinguished for his profound knowledge 
of the Sivagama and called on that account as Sakala 
Agama Panditha and the family priest of Saint 
Meikandar, became an ardent disciple of saint Meikandar 
and studied the scriptures under his master’s guidance and 
expounded the Sastras at the command of his master, in his 

great treatise known.as Sivagama Siddyar. Arulnandhi 

was a scholar of very high attainments both in Sanskrit 
and Tamil. Above all he had a skill of expression in an 
eloquent and simple style, even subtlest of ideas which 
ordinarily defy expression. His verses are of such 
exceptional beauty and literary value, that one great scholar 
poet has included his work among the six greatest works in 
Tamil. Saints like Thayumanavar have paid handsome 
tribute to its greatness and say that the knowledge of even 
half a stanza in Sivagnana Sidiyar is sure to lead the student 
to paradise and immortal bliss. 
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Saint Arulanandhi Sivam, refutes the tenets and beliefs 
of various systems of philosophy in the first part known as 
parapaksham and establishes the infallible nature of Saiva 
Siddantha system of philosophy. Saint Arulanandhi Sivam 
though very much a senior in age to his master was a 
contemporary of St. Meikandar.. He is the author of 
another work known as Irupa Irupadu Twice Twenty poems. 
Saint Meikandar had forty. nine disciples of whom Saint 
Manavachakam Kadanthar of Tiruvathigai is one. This 
saint .is the author of Onmai Vilakam (©-SMrswLDsSsrraaLb) 
which is ranked as the sixth among the 14th Siddhanta 
sastras. It is a book which treats about Tattvas in 
particular. 

Among other topics Umapathi Sivacharia of Kotr- 
vagudi near Chidambaram lived in the beginning of the 
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14th century and was one among the three thousand priests 
of holy Chidambaram which is revered by the Saivites as 
the Temple”. He is a prolific writer and the author of 
several books on Saiva Siddantha. The most important of 
his works is Sivaprakasam which treats about all the themes 
concerning Saiva Philosophy in 100 verses. Like Sivagnana 
Siddhiar it is of inestimable value even if it is judged as a 
piece of literature. The books of Umapathi Sivam are 
Sivaprakasam, Thiruvarulpayan, Sankarpa Nirakarnam, 
Vina Vanba, Potripakrodai, Kodikkavi and Nenjuvidu 
Thoothu, Unmai Neri vilakkam of Srikali (^aB^xsn reir^rr) 
Thiathavanather is said to be the fourteenth of the series. 
It is said by some scholars that Thuhalarubotham (,§!<&or 491 
Gt_jrr^ih) of Srikali Sitrambala Nadigal is the fourteenth. 
Umapathi Sivam has stated in his Sankarpa Nirakaranam 
that the date of the work was the Saka year 1235 which is 
1313A.D. 

I referred to the Thevaram Hymns sung by the three 
great Saiva Acharias, Saint Appar, Saint Samhandar, and 
Saint Sundarar. They are classified into seven Thirumarais 
and are collected together as Thevaram Hymns. The 
Saiva Acharias had a variety of lofty religious experience. 
They were always in a mood of divine communion with 
God, Siva. They visited holy shrines day after day with a 
myriad of followers^ and poured out their heart through 
their graceful hymns of-matchless beauty, sung in praise of 
Lord Siva from the highest altitude of emotions to which 
they rose and stood /sustained. The Hymns which they 
sang filled the earth and wafted towards God. 

Saint Manicka Vachakar has sung the eighth Thiru- 
marai, which is (@®Qjrr 5 F*th) Tiruvasagam means the 
sacred word. The highest, ineffable and divine experience 
of a perfected soul which attained, bliss, has found 














expression of exquisite beauty in this immortal book. There 
is a proverb in Tamil to the effect that a heart which does 
not melt on hearing Thiruvachakam will not melt at all. 
T~hiruvisaippa and Thiruppallandu form the nineth Thiru- 
rmarais and were sung by a number of Saints. 

The Tenth Thirumarai is Thirumanthram the author 
which is Saint Thirumular. It is said that he was a 
si<ldha who attained the eight Siddis and was a gnani 
Hie lived for 3000 years and sung at the rate of one 
rr*anthram after the lapse of every year. Moved by the 
sight of the lamentation of a herd of cows at the death of 
tkaeir kind cow-herd the saint entered the dead body of the 
cow-herd and removed their grief. As the relatives of the 
cow herd Moolan did away with the Sidda’s body, he lived 
iim the body of Moolam for three thousand years and sang 
die Thirumanthram. The style of many of the verses in 
T. Jiirumanthram are mystic and are in the nature of a 
rLddles and puzzles. 

The eleventh Thirumarai is an anthology of poems 
composed by a number of saints. 

The last of Thirumarais is Periapuranam of Saint 
Sokilar, a scholar and saint of a very high order. Sekkilar has 
Written the lives.of .63 Saiva Saints • and called his work 
Tliruthondar Puranam which is now popularly called 
Poria Puranam. Sekkilar has written the lives of Saiva 
Saints with singular insight into their lives and with pro¬ 
fund wisdom. He has brought to light the qualities of 
Saintliness its value and the contribution of those saints 
tc» the spiritual wisdom of the country and the world in 
general. Religion enables one to rise up to his fullest 
spiritual height and to live in religious ecstasy and happin¬ 
ess. Sekkilar’s saints belong to the noble class of the 
republic of saints of the world and are always beacon 













lights calling towards them men of saintly ambition sailing 
in the waters of the sea of life. Sekkilar in delineating 
the li ves and qualities of Saints, has solved many a tangled 
problem of religion. Many of the truths and doctrines set 
forth in the Saiva Sastras by the various authors are ampli¬ 
fied or explained, or commented on or implemented by 
Sekkilar. Instances are too many to be quoted here.. 

In conclusion I may state without fear of contradic¬ 
tion that the Meikanda Sastras and the Sacred Thirumarais 
are illuminating books wherein the illustrious and saintly 
authors have laid down for all times and|all men immortal 
truths and wisdom to follow which is only to walk towards 
the noble goal of Mukthi. 

Long live namachivaya. Long live the lotus feet 

OF OUR LORD. 

Om, Santhi ! Santhi H 
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THE ULTIMATE ENTITIES 

Saiva Siddantham postulates the existence of matter, 
self and God as the three eternal realities. Behind the 
phenomenal World there is cosmic matter into which all 
material things in the Universe will ultimately resolve at 
the time of the final destruction which will take place at the 
end of one cycle of yugas or deluges. Then creation takes 
place again when the Universe with all its various forms of 
life in all its complexities will be created by God. Thus 
the Universe emerges into existence once again. Matter is 
eternal and imperishable in its subtlest form. This 
primordial cosmic matter out of which all forms of matter 
and Universe arise and emerge into appearance and into 
which all the phenomenal world and gross forms of matter 
including the five elements resolve is called Maya in Saiva 
Siddantham. It is in this sense that I use the word Maya. 
Material Universe has its material cause in Maya and the 
instrumental cause in God. God is all intelligence and 
wisdom and matter cannot take its origin from God as 
matter is unintelligent. M atter ca n not assume - var ious 
forms of its own accord as it is devoid of intelligence, but 
God creates things out of it and out of his unbounded love 
towards souls. The created things of matter are body, 
mind, universe and objects of enjoyment, The created 
things are also subject.to preservation and decay but Maya 
is uncreated.. It is beginningless and endless even as God 
and souls are. 

Maya falls into two categories, pure and impure. 
There are also authors who postulate pure and impure 
rnaya as two different entities. JVlaya is the cause as 
aforesaid of all material things and is real. It is different 
and separate from soul and God. Soul and God manifest 
themselves only with the aid of Maya. It is Sakthi which 
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helps the manifestation of God. Unless souls come in 
conjunction with matter and assume subtle forms of bodies, 
they cannot manifest their intelligence. 

Hence matter in Saivaiam is not illusory nor illusion 
caused by Avidya as some eminent philosphers hold, nor 

does it form part and parcel of God.as some others hold. 

Though this phenomenal Universe is liable to be destroyed 
as it consists of divisible parts yet matter in its original state 
as Maya is endless. It is eternal, ail pervasive, subtle, 
formless, unintelligent, single and indivisible and is the 
seed of the universe. It is the Sakthi with the aid of which 
HE manifests and is the cause of body and mind, world and 
things for enjoyment of the souls. 

As already stated Man’s body and mind are made out of 
Maya. But for this body and mind man cannot acquire 
any knowledge Man before creation is destitute of intelli¬ 
gence not because he is utterly devoid of it but because 
he is swallowed up and enveloped in Anavam i.e., a mala 
(impurity) which nullifies and benumbs his intelligence. 
He becomes ignorant and drawn to do evil and commit sin. 
It has the effect of benumbing the soul’s innate intelligence. 
It is also material and in nature is devoid of intelligence. 
Soul is not inherently unintelligent but becomes so by the 
inevitable influence of ‘Anava’. Anavam is not a mere 
quality of attribute of anything. It is a dravya or substance 
which has the deleterious effect of totally eclipsing the 
inherent intelligence of the soul. 

Some religionists hold that ignorance of self is the result 
of its having come into contact with the material body. 
Saiva Siddantha refutes this theory and argues on the 
other hand that maya (material body and mrnd) enables 
the soul to acquire knowledge and allows intelligence 



















to come into play though in slow degrees. There 
ase yet other philosophic systems which hold that 
souls arc by nature devoid of intelligence. Saiva Siddantha 

concedes that at times maya instead of causing intelligence 

to become manifest may hinder its manifestation. Saiva 
oiddantha is realistic in its philosophy. I, concludes 
* ha * things can have no appearance and things 

having appearance are real and substantial. This universe 
has appearance and is grounded on its reality. This Uni¬ 
verse in its fundamental and basic state is as real as God. It 
is called ‘Satkaryavadam which is common to this philosophy 
and othere systems of philosophy. Though believing in 
Satkarya Vadam, Ramanuja holds that the World is part 
and parcel of God along with souls World is only a 
parinama of Vasudeva. Hence Ramanuja is a distinguished 
Monist God pervades through the Whole universe, but at 
the same time transcends it. The world is eternal but it is 
npt meant thereby that World is equivalent to or made of 
same things as God who is also eternal. World is changing 
but God is changeless. Worl d is devoid, -of., in telligen t-■ 
while God is Supreme Intelligence. As matter is Jata 
(Unintelligent) it cannot change itself and it undergoes 
c h an ge because of God. ° 

We have seen that Maya has no beginning. What 
then is-creation-? There cannot be the hfst or original 
creation as matter is beginningless. When we speak of 
creation, we think of one among the cycle of many creations. 
Saiva Siddantha, like many other religions in India, believes 
m Kanna (action), transmigration, birth and rebirth of 

SOUiS, 

In quiesence where matter ultimately resolves into 
iW \ -, the primordial Cosmic matter and the souls become 
radically disembodied and ail souls and matters have their 
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shelter in Him. This takes place at the final destruction of 
of universe at the instance of the Supreme God Siva 
through Rudra. There can be creation only in 
pursuance of the super-abundant Grace of Siva 

after It has taken shelter in him. When the yogies 
analyse the World they find that there are altogether 
36 Thathwas of which 5 are called, Siva Thathwas,7 are 
called Vidya Thathwas and 24 are Atma Thathwas. The 
same thathwas are found in the human body itself. The 
thathwas are matter in essence and hence are unintelligent. 
Body is absolutely indispensable for man if he wants to 
develop his self, to purify himself and eventually to attain 
infinite bliss. Body cannot be discarded nor treated with 
contempt. Siva is not doing any , action even in his 
super abundant Grace unless he becomes the Lord of the 
Universe as and when he creates it. He is then called 
Pathi. 

Souls yearn for rest after having been tossed hither 
and thither by the waves that surge up in the ocean of 
birth. Individual souls get tired of their embodied existence 
and the consequent cycle of births and deaths existence 
and Siva in his unbounded grace gives the desired rest 
by causing death which is not the end of soul’s journey. It 
means only rest before the start of a fresh one: 

As soul is enshrouded in Anava which clouds its 
innate though limited intelligence, the ignorance caused by 
Anava is sought to be removed by endowing the soul with 
a body befitting its past karma. Darkness caused by Anava 
is removed slowly but surely by yoking it with a body. 
Birth or embodiment of souls is calculated to give 
illumination where darkness reigned before. I referred to 
Vidyathathwas which are Kaiai, Kalam, Niyathi,.Vidya, 
Aragany and Maya and Pujrusha. KLalai removes slightly 











the screen of inaction imposed by Anava on the soul, while 
Vidya enables it to regain intelligence. Out of his 
grace god protects and preserves the soul and enables it to 
continue to live in the human frame. This continuance of 
life is given only to make the soul eat the fruits of its own 
action and progressively was weaken the hold of Maya. 

There is also cardinal and subtle Karma which impels 
souls to take to action Souls have to enjoy the fruits of 
their karmas, but they may not like to enjoy them God’s 
Grace which allures the souls to take to such actions as 
will yield even detestable results is called ‘Throthaye’. 
It is also called a Mala, There is Mayeyam the thathwas, 
which, at times draws the souls into sin. There are on the 
whole five malas, (impurities) Maya, karma, Thirothayi and 
Mayeyam. These are called pasas or Malas which tie the 
souls in bondage and drive them to commit sin and entwine 
it into manifold sins. The souls are bound by pasas 
normally and in. that state is called i. e., unliberated 
soul or souls in bondage. Anava causes ignorance and 
leads the soul Jo all kinds of error and sin. The rest of 
the Malas follow the Anavara and help the soul further in 
its erring journey of life. If Anavara is an entity which 
has no end, has it got a beginning ? It has no beginning, 
nor end. It is as old as God and soul. It has always 
been in company with the soul and has always caused the 
soul’s miseries. It is one, but has many sided activities. 
It envelops all souls in its utter darken ess, but the souls do 
not know that they are under its incurable and disastrous 
bondage or grip. Though it resembles darkness in hiding 
things from the sight of men but differs from it in that it 
does not even show itself to them. 

If Anava'is beginningless and is indestructible cannot 
men get themselves disentangled from the stern grip of 
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1 Anavam ? If they cannot, does it not follow that they are 

K damned for all times beyond redemption ? Is salvation 

( then possible for souls ? Anava of course cannot be 

r utterly destroyed but souls can successfully ward off the evil 

r effects of Anava if they follow a path prescribed in the 

scriptures for attaining Mukthi or bliss. In bliss when the 
souls merge in God and become non-dual, Anava becomes 

/' '■ . 

■ - impotent and devoid of all power to harm the soul in the 

presence of the Almighty God. It practically disappears 
O even as light before darkness. It does not even then become 

Q extinct for an eternal thing can never become nought. 
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In Saivaism soul has independent existence apart from 
God though God pervades even through the self and is soul 
of the self even as self is the soul of the body ? Souls are 
eternal and are many. Soul is not God as some philosophic 
systems hold. God is all intelligence and knows all things 
together at once. He is omniscient and omnipotent while 
man has no infallible wisdom and cannot claim to have even 
faultless worldly knowledge. Man is not devoid of intelligence 
as matter is but he cannot claim to have divine knowledge or 
wisdom. Man’s knowledge is very limited, circumscribed 
and faulty in innumerable ways. His knowledge shrinks 
and expands at times. Soul is therefore neither God nor 
matter. 

There are some who hold that there is no soul that it is 
only the senses and mind which have got powers of cognition 
and perception and nothing apart from them there is no 
soul. Soul according to them is only a by-product of body 
and senses. The indryas help men to know things but they 
themselves do not know them. Nor do they know that they 
know. .The indryas are mere matter which are only 
instrumental in enabling soul to acquire knowledge. There 
are yet Others who hold that soul is sunyam which means ' 























that it exists and at the same time does not exist. It is 
simply a paradoxical untruth. 

As soul is not unintelligent like Maya and as it has not 
all faultless and omniscient wisdom like God, it is of a 
different nature from both. It is held as a separate entity. 
Soul knows when God enables to know knowledge, that is 
where he is aided by .God on the one hand and the senses 
and mind on the other. If the soul is self intelligent like God 
it need not require the assistance of either senses or Mind. 
If ir is unintelligent by nature it can never acquire 
knowledge; however much it might be aided either by God 
or mind or both. 

Apart from soul, there is God who is called Shiva. 
Shiv am means the absolute good. He is not one among 

Trinity but is the supreme Deity. He is devoid of 
Gun as which are born out of matter, prakriti. His gun as 
which are alluded to Him in Sivagamas are not prakritic but 
aprakritic. He is Sat chit ananda. Truth, Wisdom and Bliss. 
The eight gunas of Shiva which are alluded to in the 
Shivagunas are the same as the Sat chit ananda, but are 
different only in names. 

The material World is subject to a process of deteriora¬ 
tion and destruction. It is subject to perpetual change, 
and hence will on one day .or other meet with total and 
uttei: destruction. It must therefore come into existence at 
a particular time. It is clear that this World was created. 
As the World is matter and as it cannot shift for itself, it 
ought to have been created by an intelligent being not out 
of himself for He is intelligence, but, out of Maya, the 
Cosmic Matter. It is argued sometimes that if the World 
required a Creator, necessarily that Greater would require 
another Creator in hi§ turn and $o on. As thfi v argument 













for the necessity of a creator leads us to an infinite regress, 
it is argued that the argument is unsound and specious. 
The entire argument, is based on a misunderstanding of the 
tenets of Saivaism. Though Saivaism posits three entities 
asset forth above and holds that they are all eternal, yet it 
does not hold that all the three entities are equal in all 
respects- Each is different from the other. God is 
self-existent, faultless, intelligent, infinite and uncaused 
cause* ' 

We shall next pass on to deal with the characteristics 
of the three entities or TThripatharthas. 

Ill 

GOD 

Among the three Entities’, God is the highest on whom 
the other two depend for their existence. He transcends the 
material distinction of form and formlessness. He is free 
from bonds and lirrauations. He is one and eternal. 
He is changeless for all times. He is bigger 
than the biggest of things and smaller than the 
smallest. He is bliss. He is self-effulgent. He is called 
Sivam by the enlightened. The eternal supreme power of 
God manifests itself as !L.ove. Will and wisdom and God 
id. contact with each talces up the holy form of inestimable 
Grace. He in contact with pure Maya bespeaks and reveals 
the Hol y Scriptures, inspiring Ananthadavar, out of impure 
Maya creates bodies, and minds, Universes and objects of 
enjoyment and inspiring Srikantar out of prakriti creates 
bodies, minds, universes and objects and similarly in the 
end causes their involution or winding up. He assumes any 
form he likes and the form is certainly not material or 
prakritic when He does the fivefold actions or panchakrityas. 
He is sat, apd is devoid of beginning or end. Be tran$cepds 













all objects which are perceived He is chit or pure wisdom 
and is unknowable by sentient beings. He is bliss. He is 
the soul of all souls. As He is different from both m uter 
and soul of which matter is Asat and the soul is Gross Chit, 
God assumes any form. He likes of His own accord. As 
matter is devoid of intelligence, and cannot shift for itself, 
as souls cannot take bodies of their own accord as their 
intelligence is limited and dependent on the intelligence of 
God for their knowledge and as souls emerge into appear¬ 
ance with bodies falling into different categories exist for a 
limited time with the said bodies and disappear, and as the 
souls are in perpetual appearance and disappearance by 
reason of their defects caused by malas, it is evident that 
God who is pure creates the Universe. It is God who is the 
sole author of creation, preservation and destruction of the 
Universe but is unaffected by the said actions. All these 
actions are not done with the aid of Karan as only by 
His sankalpa or Divine will. Hence He stands unaffected. 
The pancha krityas or His five great actions are done by 
Him out of his unbounded love and Grace for souls to set 
them free from bondage and to make them attain bliss. 
Destruction is done only to give the souls rest, and creation 
to weaken the grip of the malas. Preservation is done with 
a view to make souls eat the fruits of their own karmas, 
and thus let loose the souls from the grip of karma. 
Screening is only done in order to make the souls .attracted 
to eat the fruits of their own' karmas. The bestowal of 
ineffable bliss in the end is indeed a clear act of Grace. 
In fact all acts of His are attributable to nothing but His 
unbounded Grace and Love- 

God cannot at all be known or perceived by the 
senses and the mind as He is the Self of the self. The 
senses and the mind do not know the self though they are 
directed by the self. Even §o the self does not khQW it* 








own self nor god vvlio guides and controls it. All objects 
known by the senses and mind are subject to decay. In 
short God transcends the mind and the senses. If mind 
does not and cannot know God is there no other mode of 
knowing Him at all ? If there is no mode at all by which 
soul can know God, what avail is there of the existence 
of such a Godhead which always remains beyond the reach 
of men. Man is not helpless. He can realise God and 
have holy communion with Him if man only selects 
a suitable path which leads to Him and pursues it with 
indefatigable energy and unswerving faith. Later on we 
shall probe into the question of the nature of the knowledge 
which helps one to attain bliss in another place. Suffice it 
to say now that the individual self can with the aid of Divine 
wisdom see Him and can have a foretaste of Bliss even while 
it resides in the human body. 

We saw that soul is distinct form matter and from God. 
It is in a peculiarly fortunate position and is called 
£ Satasat’. It is neither unqualified sat nor asat. It can 
experience both. It has the characteristic of becoming one 
w ith that with which it comes into contact. God cannot 
know the World, for the World is asat and does not hold up 
its head in the presence of God who is the divine light 
before high it is mere darkness. When Soul is mid-way 
between the .two in that it is capable of knowing, both and 
experiencing both. Soul is drawn towards the' world 
it becomes utterly worldly. To become worldly is only to 
become miserable. It is also open to the soul to free itself 
from the ties of the world and become other-worldly. 
World is jatam and can neither know God nor soul. God 
does not know the world as it vanishes into nothing in His 
presence. Then the remaining entity the soul alone is 
capable of knowing both*u Soul is therefore competent to 
.a^taiBiSajvatioii,, .-. 















Soul is formless and is devoid of intelligence when it is 
enveloped in Anavam before creation. God sets the soul 
on its journey of birth and death. It begins to acquire 
knowledge with the aid of the mind and senses. When the 
soul is enmeshed in body it undergoes the five avasthas. 
Waking state, dream state, sound sleep, turyam and 
Turiyathithain. In some of the Upanishads no reference to 
Turyathectham is made. In the waking state all the 
36 thathwas are at work but in the other states only fewer 
and fewer thathwas are at work. In Turyatheetham, 
pranam (life-breath) alone is at work.. When man attains 
turyatheetham in the waking state itself he is called a Jivan 
Muktha and he actually experiences divine bliss though 
he still has a body. 

Lecture No. Ill 

PATH OF REALISATION 

We have seen that the soul is in chains and bondage. 
We h ave a lso se en t hat i t i s c om pet ent to attain sa lvation- 
Despite its competency to attain bliss,, it seldom directs its 
attempts towards the attainment of the same. It does not 
even realise that its condition is miserable. 

At the outset it appears that the only way to salvation 
lies in treading the path of morality. The strength of 
Buddhism lies in its insistence on the moral conduct of men. 
Jainism equally emphasises that aspect of religion. It is 
necessary for a man to attain moral purity. Saiva 
Siddhanta lays its emphasis with equal if not greater 
force on upon the necessity of moral conduct for man but 
holds doubts whether moral excellence alone is not 
sufficient to enable him to attain mukthi. Every action 
has its result and reward but the reward for moral 
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is not bliss but only material prosperity and happiness. 
Tliere is no material happiness without its own share of 
misery. Every pleasure has its lamentable end. Saivaism 
thiinks that moral goodness as it is ordinarily understood 
cannot lead one to bliss, or Sivanandam-Moral goodness 
is not to be ignored nor despised on that account but 

it can never -take the place of religious goodness. Moral 

goodness is the bedrock on which the edifice of religious 
goodness has to be built so that it may endure for ever. 

Some of th.e western writers wrongly think that Saivaism 
Iras no system of morality and that it does not insist on the 
moral perfection of its followers. Certainly they are 
wrong and their criticism is unfounded and unjustifiable. 
They perhaps think that religion is but a bundle of moralls. 
Saivism does not agree with that view. To be morally is 
not to be religious. Faith in God and self-surrender to 
His Supreme Will are the two unfailing characteristics of 
a religious man. I am fully alive to the fact that there 
are some religions which are merely moral in their nature 
but Saivaism does not accept the theory that morality is 
equivalent to religion. 


The Tamils have developed a perfect system of ethical 
philosophy and very few people in the world have equalled 
them in that respect. There are . on the whole eighteen, 
classical works on the subject in Tamil written several 
centuries ago. No branch of ethieal philosophy has been 
omitted or lost sight of by them. The Tamils are 
fortunate in having an excellent moral code in Thiru- 
valluvar’s Thirukkural. Saint Thiruvalluvar codified the 
moral philosophy of the Tamils in about the Seepnd 
century B. CL They have developed in themselves a keen 
moral consciousness. It is borne out by the definition of 
intelligence given by that immortal poet 
















Intelligence is that faculty which checks the roving mind 
withdraws it from the path of vice and sets it firm on 
the path of Virtue. Thirukkural is preeminently the best 
of the above said eighteen works on morals. It is of 
inestimable value not only as a piece of literature but also 
as an authority on ethical philosophy and "religion. 
Tiruvalluvar has influenced and guided the conduct of the 
Tamils to a unique extent (such a great degree as no other 
author has done.) He continues to wield the same 
influence (over the Tamils) even now after the lapse of 
several centuries since he wrote his famous book. 
What is called Dharma in Sanskrit is called Aram in 
Tamil. Dharma is defined by Thiruvalluvar as that which 

leads one to happiness and that which never causes pain or 
misery. 

LjnO^/6 Lj<35(Lpij0(SO 

Happiness is the result of Dharma while all the rest 
yiels no happiness nor deserves any praise. 

Tlus definltIon is too abstract to be of any practical 
guidance to an ordinary man. If practical guidance is 
needed he gives in the following Kural. 

4«m Q«i@©fl glOT^jQtFiia) 

gliuOTjDSl^UDii'’ 

. Kee P yourself free from envy, greed, wrath, and four 

kinds of sinful words, and all of your actions are virtuous 
You have achieved dharma. The four kinds of sinful 
words are, unpleasent word, backbiting, falsehood and idle 
talk. All -these are opposed to sweet or pleasant : W ord 
which the author defines as follows : ,, 
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‘•^^TQfffKsodeb ffaih c®i8sTTgju uup^coOGun <55 
Off(i)QuiT(56rr a5655rL_rrrr©jfTiLJ<9 : Q^fTsb” 

‘‘Sweet word is that which is soaked in love (drops it 
down on its way) and at the same time is free from 
falsehood. In short it is the word of one who has perceived 
and experienced dharma itself. 

The great cultured philosopher*states that Ahimsa is the first 
and foremost of all virtues and that truthfulness is 
also one, if it fails in line with it. 

“<gxajr(f5<9& reGoeojji OafTebsofTsam 
lSgot-jhtijlj QurnLuurr soild 

is the original 

Love and kindness should be the guiding principle of 
conduct of a householder as even grace, or mercy is that 
of an ascetic. Grace is only unbounded love. The 
saintly author has aptly said in another place that Com¬ 
passion is the child born of love and has her affluent 
nurse in wealth. 

He lays down the duties of a house-holder in the next 
twenty chapters, (following the introductory chapters which 
are four in number), and those of an ascetic in the next 
thirteen chapters. 

- • • 

/? Love is the gold thread which runs through the pearls 
of kurals and strings them together into a fascinating and 
beautiful jewel. All the 133 chapters of kural are all 
correlated together and in all these chapters we do not find 
anything which cannot be correlated to love. Love is 
understood by the Tamils as affectionate devotion to all 
human beings and grace as passionate devotion to all 
spptient creatures. 



















Loveless men are numerous and loving ones are very 

few. So Thiruvalluvar describes the nature and quality of 
loveless ones before he explains the nature of loving ones. 
He says in the foliwoing Kural : that “The loveless ones 
are selfish and treasure even trifles for themselves while the 
loving ones give away even their bones. Self restraint, 
patience, marrow to others. 

* ‘ sot i_9 ©OT it ot so sonr th in a (g S in rr if ^ l_ uj rj- ft 

<5TS5ri_ji^!ffiiuit i_3 t nDrt<s5(^ : * :> 

freedom from backbiting, freedom from envy, freedom 
from covetousness, and from idle talk, shrinking from 
evil philanthropy, alms giving and acquisition of fame 
are dealt with in ‘glGbsopm' j. e ., duties of householder. 

A man who is full of affection towards others is always 
hospttable even to strangers. He never utters any harsh 
or unkind and he always speaks truth. He feels always 
grateful to those who do him any obligation however 

insignificant it may be. In the ever memorable kural. 

-“srreiMwjfl Gaiiuit yyii A^ui E.uja|M!iiL_ n ih so&eaaj&o 1 

QfflLirbSOTJT)! Q<SBlT®r^T3 LD® n}'Q9j ,:i 

Thiruvalluvar says that there is a way of redemption 
or transgressors of any moral law but there is none for 
those who.offend the law of gratitue, ungrateful. The kural 
is pregnant with meaning. The loving man is always honest 
equitable, fair and just in all his dealings with others. He 
has resolute control over his body and mind. lie knows 
that he cannot be kind to anybody unless he gets mastery 
over his self, knowing the value of the character, he 
develops and acquires unimpeachable character. He is 
always faithful to his partner in life and never swerves 
from the. paths of fidelity. He is the embodiment of 
patience and knows that* want of it will only lead him to 
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be unkind. He is always free from backbiting and slander¬ 
ous talk. He never indulges in idle talk for he knows that 
indulgence in it can be had only at the expense of rightious- 
ness- His mind automatically shrinks from evil at its mere 
sight. He is charitable and philanthropic. These are the 
duties of a house-holder as laid down by Thiruvalluvar and 

I Have attempted to show that all the said duties have. 

intimate bearing on love and are coorelated to it- 

St. Thiruvalluvar lays down duties of and ascetic 
from this 25th chapter to the 33rd chapter of his book. 
The rest of the chapters in “ i.e., 34th chapters 

to 37th chapters treat about wisdom which leads to libe¬ 
ration of soul. The first duty of an ascetic is to cultivate 
grace i.e., unbounded love for all living beings. He has 
to restrain from met-eating, to practice austertity which 
consists in getting mastery over his self, to restrain from 
harbouring any ideas to steal another’s wealth, to speak 
truth, to studiously abstain from causing any pain or injury 
to any life, to give up attachment of all kinds and to 
eradicate desired The ethical philosophy of saint Thiru¬ 
valluvar is the same as that of the Saiva Siddhanthins. St. 
Arulnandhi Sivam has summarised the ethical conduct to 
be practised by Saivaites in his observed Sivagnana 
Siddhiar as follows :— 

^&5rLj0SfT c^ffiisuh 

(5U(ip<sS(50fT^ £5<5ULDcBITSOTf5J3B6TT <5ljr5|§<!5<$sb 6U(o50r[Sl<S»sb 

(SUnriLKoEDUD 

c5l(Lp<s©0Orr^ g>i mein_ss-sfb ^inSlGlfoUfri —it & 6=1 3353 son 

^(LpaSsotT c9j n}mjs<5rc[T(js$)<5b ^irra(5®Ljfr(55r uscsfiiui) pcBi-setr” 

Good character, love, grace good conduct, (Sadachar) 
courtesy, love, good tdmpcr. austertity, charity, respect 
reverence towards elders, truthfulness, renunciation, self 
restraint, moral consciousness praising the holy, and cognate 
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virtues are desirable to be possessed by one who wants to 
perform dharma. 

Performance of dharma is no doubt conductive to 
happiness and deviation from it leads to misery. Karma 
entails results. Even good deed, has to be avoided as it 
equally ca use rebirth just like evil deeds. So long as 
man does karma, he cannot get himself liberated from 
the cycle of births and deaths. Action is therefore not 
desirable hut to be action-less is impossible. 
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Saiva scriptures lay down that man should dedicate 
himself to the threefold divine service of Ch^rya, Krya, 
Yogam, and these will make him hallowed. Gharya consists 
in doing such physical acts of service that are connected with 
Siva, His devotees and temple. Krya consists in performing 
worship of the deity, and Yoga in deep meditation on Siva. 
The soul which has performed these duties in prior births 
acquires “ffiaJi-ifiMrioaoflujth” which causes the soul to detest 
doing any kind of worldly actions good or bad and discern 
in itself the desirability of cultivating an equamity of 
temper. The Siva-Sakthi, which is also called Athisakthi 
and Trothayi-Sakthi which has been hitherto helping 
Anavam, to work itself out, seeing that Anavam has 
become mellowed in its nature, turns into Arul Sakthi or 
Grace, atonce. It becomes ail merciful and goads the soul .... 
to happiness. In the said soul, the Grace of Sakthi works 
with four different grades of intensity of which the last and 
final grade is the most intense form of Sakthi. When the soul 
reaches this state, Lord Siva, taking the form of a celestial 
Guru initiates him into Sivagnanam by Sivadiksha and cuts 
off its bonds, puts an end to the recurrence of both the 
embodied state and solitary state of the soul. The soul is 
said then to have attained a state of purity. God who was 
hitherto hidden in his heart appears before him as his divide 
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Guru, weans him from the clutches of the malas and 
imparts divine wisdom. Mind cannot grasp God. In fact 
it cannot know anything of its own accord. The souls 
cannot know Him as He is the Heart of hearts. As there 
is no human being can make the soul perceive God, God 
himself comes out as the Divine Guru and reveals Himself to 
the soul at the proper moment when the soul becomes fit to 
perceive Him. The soul gives up its hold on the senses and 
reaches the Lotus feet of the Lord as the only other hold 
for it, is God. Even as a man seated in a fast moving 
swing can fall only on the pervasive mother earth 
when the ropes of the swing break off, the soul which gives 
up its hold of the senses, falls automatically on the lap of 
the Divine grace i. e., the all pervasive sacred feet of God. 

Souls are classified into three categories; Vignanakalars. 
Pralayakalars and Sakalars. Sakalars are those who 
possess all the three malas while Pralaya kalars are those who 
possess only two i. e., Anava and Kama and Vignana¬ 
kalars are those who possess only one i. e., Anavam. We 

are all sakalars._The other, two classes of souls are those 

who had disentangled themselves from the bondage of gross 
material bodies- Naturally their ways of salvation are 
different from those of ordinary souls-sakalars. Now I 
shall confine my attention to the path of realisation which 
has to be followed by the ordinary souls that is mankind. 

Man with close association and alliance with senses 
and mind during his endless cycle of births, has become a 
bond slave to them. He identifies himself with them. 
But in course of his spiritual evolution he becomes 
righteous in conduct, and virtuous in his behaviour. He 
finds that love is the only soverign rule of his conduct. 
Love is divine and it slowly engenders in him an affection 
fof service (divine) which is fourfold in nature ^ncj is callpd 














generally Siva Punyam. They are Gharya kriya etc. already 
alluded to. When man is engrossed in doing Sivapunyam, 
the anavamalam grows weaker and weaker until it becomes 
impotent and incapable of alluring the soul to do evil. 
He has surely the attained ‘‘uisourflurraih” or mellowing of 
mala. He then attains a state of mind which is indifferent 
to the results of good and cviL He is not attached to the 
good not does he hate evil. He develops an equanimity 
of temper and mind. This unique frame of mind is called 
< @©^^ 5OT< epL JL -f or equality of action. Pain and pleasure 
have no longer any significance for him, they are alike to 
him. 

In the wake of the mellowing of mala, and equanimity 
of mind, the Divine Grace flows into him with different 
degrees of intensity on which depends the power of the 
aspirant soul to receive the spiritual wisdom of the 
celestial Guru who is sure to appear to him and wean him 
once and for all from the world and its ways, initiate him 
to the divine wisdom and ultimately leads on and immerse 
him in the never ending infinite. Sivanandaor 

eternal bliss. The Divine wisdom is called Pathignanam or 
Sivagnanam. It is the omniscient wisdom of the Lord 
which our immortal acharya Thirugnanasambanda the 
infant saint, experienced. The Divine experience and wisdom 
which the saint had attained is described in the following 
immortal words of the Saintly poet Seikkilar" 

sc © 0 j<s 5 T 14.(3uj p®uGu®(§ Seu^frssrLb 

USljLD^SsJT UjpLDiTjb^Hljb UiTfMeofl G<£>OfT(]iSlU<^fT<55rih 
gL.QJS5)L£iu3(50lT« flsSoO^iTSSrii Q_<oUOTif©JlfllLJ GliMLJ^^n <55TU5 

a5sij(Lp suit aFihure^it^iT^{T(ips5iTr!tre^fr ErrerSSsouSsb 95 
£C Saint Sambandar the master of purity and austerity 
attained divinely - rich wisdom called Sivagnanam, the 
wisdom of Lord Siva which makes one singularly, 
and ceaselessly conscious of the sacred feet of the 
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Lord. It is at once the infallible and transcendant divine 
wisdom and the unparalleled wisdom of all sciences. 
Man’s knowledge is limited- He gets it through his senses 
and mind. Senses carry their message to the mind 

which, in its turn transmits it to the soul. Senses grasp only 
matter and things material and so does the mind. Things 
perceived by the mind and senses are finite and perishable. 
God cannot be perceived by mind. Mind and senses do 
not help man even to have a glimpse of Him. (Man cannot 
acquire knowledge with out the adventitious aid ot senses 
and mind.) mind cannot conceive of things which 

transcend nature and matter. God is not matter. Of the 
three entities man alone is gifted with intelligence to 
perceive God and matter. How then is man to know God? 
Though He cannot be perceived by the senses and the mind, 
yet it cannot be said that He cannot at all be Seen reached 
(If by no means He can be perceived, it is futile to think 
of Him.) Sages have proclaimed that they have perceived 
God. To seek the aid of the senses and the, mind, is only 
not to know God: To dispard them is to plunge oneself 
into impeneterable darkness. __ _ _ 

When the soul’s mala is mellowed, and when it attains 
equanimity of action, the Sivasakthi or the divine grace 
(@CBu(T£rrii9) which helped the soul to lose signs of the effect 
. . . of karma impelled..it to act and sat the fruits of its own 
action is suddenly transformed into Super-abundant 
grace of the All merciful which leads the soul to the right 
path.. Lord Siva assumes a human form and initiates it into 
the mysteries of religions and cuts it off from its moorings. It 
is liberated. Pasas no longer exercise any hold on it. 
It is one of the cardinal tenets of Siva siddantha that Lord 
Siva alone is competent to lead the disciple to see Him and 
that none of the hunam teachers however ominiscient they 
may be, can do the same. Ordinary teachers can Impart 


















only a fraction of their knowledge to their students. The 
students cannot grasp or comprehend all that is imparted 
to them. One cannot have an objective knowledge of 
god for He dwells even within the innermost recess of his 
heart. It is therefore held in Saivism that Lord Siva out 
of His unbounded mercy, gets also out of the hearts of His 
disciples assumes the human form of Guru, and teaches him 
the sacred art of perceiving Him. The disciple sees Him 
with the aid of Sivagnanam. His senses and mind help 
him to perceive Him and they are also transformed into 
celestial ones. The unknown is known. Lord Siva dwells 
in the hearts of all but He lies there hidden. Nobody can per¬ 
ceive nor feel His presence unless He manifests Himself. 
He does not manifest himself to all but the attained soul. 
The attained soul which is initated into the sacred arts by 

the divine guru, knows itself, God and the real nature of 
pasa. 


The liberated soul knows that its knowledge of things 
is acquired with the aid of implements which are material 
in nature. That i tse lf i s n either material like the imple¬ 
ments, nor unlimited intelligence like God. It sees itself, 
God, and the implements with the aid of the wisdom of 
God. The soul then knows that it has no action of its 


own and desire, and action of the soul no longer 
function. It surrenders its intelligence, will and action to 
those of Lord Siva. Surely then God manifests himself and 
the soul hasaDarshan of Lord Siva. Selfhood is eradi¬ 
cated; egoism disappears; the Lord’s bountiful grace is 
perceived. It is called the Lord’s feet. Soul perceives 
God in everything. It is then our Lords grace. To delight 
oneself in esctatic bliss is to perceive His Crown. When 


the soul is initiated into Sivagnanam by the Divine Guru, 
it .oses its hold on the world and eventually perceives God. 


To be always keenly 


conscious of God and to 


oneself 
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removed from the wily pasam the liberated soul should 
alwaysbe focussing its attention on and ceaselessly chanting, 
the mukthi Panchaksbaram lest the pasam should bring t e 
soul again within its grip. The mystic word of five letters 
has varied forms. I do not propose to deal at length with 
the different forms of the mystic word. The varied forms 
and the chanting of them have to be learnt at the feet 
spiritual Guru. Saiva Acharyas have beaut.fi.Uy referre 
to it in their sacred hymns and sung ... praise of its efficacy 

and. greatness. 

Saint Gnanasambanda has sung in the following hymn 
in praise of the said mystic five letters. 

“aB^o)itS* aS*^* 6 ™ 05 ** u> ® )9 
ca.gSonnijBOTU' re®rQasr@«iiGu ja 
Gai^nOTS©!^ Qiniiu QuB®6tnrai#l 
reit^sor [Btttnih iBinSSsuniuQei” 

“Namassivaya” the hallowed name of our Lord is the 
. r four vedas and leads niin wnOj 

2U * ^ passionate a^n wiffi 

tears trickling down his cheeks, to the holy path which leads 
to bliss” 

Saint Manickavachaka, the celebrated author of 

Uoninc witli the words” " reuiffSisiidUJ 
“Thiruvachagam begins with tne woras 

•»«** w* '- e -> Long h .«* f e mysti 

word Namassivaya and long live the sacred feet.oi.our. 
Lord.’ Obeisance was made by the saint to the holy word 
before it was made to His sacred feet for it was the sacre 
word that finally set him free from the clutches of passi an 
enabled him to feel the presence of God. Chant¬ 
ing of the mystic word is enjoined by the scr.pures as it is 
the only effective mode of preventing one from falling a 
victim to the snares of pasam between which and man 
there has been affinity in a myriad of births, 
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Mans intelligence is very limited but none the less 
t is inherent in him. It requires the aid of the 
senses and the mind to enable it to function. It is not 
omniscience of God, but it fails short of it an different from it. 
Senses ana mind have no intelligence and are made of 
perishable and unintelligent matter. The whole universe is 
material and perishable. Discriminating pasam as merely 
fleeting matter, and the soul to be defectively intelligent 
depending for the function of its intelligence °the 
Divine intelligence of God, the soul perceives the 
presence of the ever-existing God as entirely and mira¬ 
culously new. The finite and defective intelligence of man 

becomes widened, partakes of the intelligence of God when 
he surrenders his individuality to God. Dissociating itself 
from each of the transient forms of matter in the universe, 
the soul finds radiating from within supreme /light and all 
pervasive intelligence. Lord Siva. The soul should imagine 
that and act as that all pervasives intellgent Siva. Siva°the 
manifests Himself on all the soul’s intelligence as entirely 
liferent from its innat e intelligence and as the faultless , and 
infinite Oiianarn. I5y the manifestation of Lord Siva in 
the soul’s intelligence, Anava which is the cause of 
ignorance and other human frailties and errors begins to 
a e and eventually to lose its grip on the soul. This 
attitude of the soul is called “Sivbhambhavana” The sotil 
perceives God within ; its intelligence even as the planets 
Kagu and Kethu are seen in their effects over the sun and 
moon, in the solar and lunar eclipses by inference. 
Scriptures enjoin on the liberated souls ones that they 
should perfor m (pooja and Horn an) worship in their heart 
a ter installing Lord Siva therein by bhavana. Or 
imagination. This kind of performance is called Anthar- 
yogam. Man should worship God both objectively land 
' SUb J ectlvei y- Antharyogam is a form; of subject! ve Worship. 
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Lord Siva is perceived by the devotee. The devotee gives 
up his freedom and becomes a servant of God. God 
becomes apparent in the devotee’s heart as fire hidden in a 
piece of wood suddbely blazens out when it is rubbed with 
another piece of wood. 

Saint Appar refers to the experience in the following 
words : 

‘ c <s0p0jb rf)u36sr<s5r urrdJtt) u©QreiuGurr<so 

LDSDnOUJ rifSOTJpjlSrrSBr G-SFIT^tLin 65 T 

CB<s&frsb reL_ ©saisrits^ «ii9pjfil(g)(5b 

(Lpj)i<$Qjrrn5jS<s <a«s>L_uj (LpsSrssflffj^GLD” 

He is celestial light and resembles a self-luminous ruby. He 
is hidden in the soul of man even as fire in a fuelstick and 
gh.ee in milk. But He will appear before the seeker but 
suddenly a spring into appearance) if man churns his heart 
the stick of love with the rope of gnana tied round it. 

Man then sees the Lord in the heart of heart. This 
perception of God is not the result of fancy or imagination 
but is real. '"•' i •" ”"' Wv 

God is different from souls is independent of them. In 
the unliberated state of the soul, God is the source and 
cause of soul’s intelligence and knowledge, appears to be 
one with the soul that His existence is not even suspected by 
the soul. It is because god’s close union with the souls 
that souls even think there is no God. Even so, the soul -in 
its liberated state should so merge itself in God that it 
should not at all be conscious of itself. The soul should 
]do nothing except the biddings of the will of God. This is 
the highest wisdom and the crest of divine service. The 
liberate soul-then has no action of its own to perform and 
no self to fee! conscious of. It does not feel its own body 
-burdensome. It has no needs or wants to be satisfied. 















T’he world is no t answrc it any longer. It is not drawn 
into errors or evil, for anavam the cause of a vidye and 
defect no longer raises its head. The soul is thus freed 

fx*om the effects of the three malas. The soul has thus 
purification. 


But this is not tantamount to bliss, which is the soul’s 
enjoyment of Si vananda which is positive in character while 
freedom from malam is only negative in nature. Positive 
attainment of bliss has to be secured only by one’s deep 
love of God. 


IV 

Realisation or Mukthi 


The Saiva Religion is Adwaita in its tenets. The word 
ad waitam is interpreted to denote oneness of the entity by 
Sri Sankara and his followers. Saivism holds that the 
word does not at all predicate the number of entities but 
simply expresses the relationship between goal and God as 
being non-du al . Whe n the Ve d as say that it is one, it 
affirms that.there is only one supreme God. Saivism is 
thjergfoge _ pure ad waita m. Things which are two in the 
beginning can under no circumstances become one. If 
two becomes one and the same there can not be bliss nor 
experience of ananda. The soul exists even in mukthi but 
effaces selfhood in the said state, so as to become merged 
in God. Anavam does not become extinct but loses its 
hold on the soul and becomes impotent. Sivagnana Yogi 
the saintly commentator on Sivagnanabothaip and the 
author of the Dravida Maha Bashya and a host of 
other works rightly points out that the negative prefix 
“na” in Advaitam simply denies the dual nature for it 
denotes only simple negation when it is prefixed to a 
numeral though it has two other meanings in other contexts. 
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Iq the word Anekam, the negative prefix simply 

denies oneness and does not denote a particular number 
other than one. Mukthi therefore in Saivism is bliss 
which is the result of the soul reaching the lotus feet of God 
and merging itself in Him. 

‘ C c^[fls5)<smnirifsar Lj,p 

.C$1 ,P ^lifl0®S5T(Lp LDL_(51 

efliflajefilSoOT Gr«ss@(Lp$fij§ ldsoiL CBurnL (tp^@ 

6flaSsr«9B (sQa&Ga 

uaa](Lpu9tt Q<9sQ(Lp^@ (tp<£@ 

ufU—treoQr (tp^^u3an®j (tp£5@ 

@iilL£i(50(LpLh c$i«soa_u3it *3*1© sir Got (Lp^@ 

(LpJbSJuS^ ^pre^a&rrGtn. 

®6UU, bO 

“Diverse goals are aimed at, as salvation by different 
creeds. They are the pleasures of women, the annihilations 
of* the categories of experience, the subdual of the gunas, 
the destructions of Karma, the mere dissolution of bonds, 
the immortality of the body the realisation of the self, |he 
annihilation of the soul, the attainment of Siddhis and the 
deadening of consciousness as in petrified condition. All 
these are of blameable nature. The realisation of Supreme 
bliss by the attainment of divine grace in consequence pf 
the dissolution of three bonds is the highest and faultess 6f 
all*-” ' • '• 



In these words Umapathi Sivacharya the prolific 
author of eight works on Saiva Philosophy analyses 
different kinds of Mukthi held by different schools of philo¬ 
sophy. I need not labour the point that many of the 
ideals of Mukthi held by different schools of thought arg 
not lofty, the conception of Mukthi varies from religion to 
religion according to their tenets concerning matter, ^ soul 
and God. Lokayats who deny the existance of God, soul and 
















Karma have for their ideal for attainment sexual pleasure 
Ubyat ayam 10 hlSOWn materiaHstic wa y has said in his 

Here with a lot of bread beneath the bough 
A flask of wine, a book of these and-those 
Beside me singing in the wilderness— 

And yy i Iderness is paradise now. 

How sweet is mortal soverignity 

Think some Oh, the brave music of a distant trum 

Others how blast the paradise to come. 

Ah take the cash in hand and waive the rest. 

A set of Buddhists called Southirandikars who do not 
beheve in God, have for their goal the annihilation the five 
s andas, categories of experience. They know that life 
e*ta,l, misesr.es and the sources of experience are responsible 
oar their plight. In order to get rid of their miseries they 
h.«pn annihilation of the cate §°rie3 of experience. A set 

^'-l S . Called Niganta-vathins have analysed and 
Classified the evil propensit ies of man into three kinds and 

t at suppressron of the three propensities is Mukthi. 
Time Prabakaras he!d that if one puts an end to karma or 
action, the soul looses its faculty of perception and becom¬ 
ing devoid pf an y sign of life dr activity is insensible to 

" . mukthl according to them. To the Bedava- 
. in_s Mukthi consists in doing away Anava Mala and in 
ma king the soul thereby eternally pure. Soul then becomes 
pure as copper becomes gold by the touch of the philosop- 
hera stone; A section of Sivasamavadins thinks that to 
get divine imperishable body is to attain mukthi. 


yogis say that to make the body imperishable and 
permanent is Mukthi. The mayavains hold that to attain 
wisdom is Mukthi. The Samkkyas have a similar idea of 
Mujttlu, Bhaskaryas says that mukthi is the state in which 
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r the soul utterly effacing itself with its desire, wisdom and 

action becomes ooe with God. Siddars say that it consists 
" in souls’ attaining the eight kinds of Sidhies. There are 

Pashnavadins who say that when the soul casts away its 
( finite knowledge and experience of pain and pleasure it is 

in union with Anava Mala and is devoid of any experience 
; .is like as a piece of stone. It has then attained Mukthi. 

n All the kinds of Mukthi referred to above are depen¬ 

dent on thirty six thathvas which are material in nature. 
When the thathvas met with destruction as they are bound 
° at some time or other Mukthi also comes to nought. 

© The last one of the series of Mukthi is spoken to by Sri 

O Umapathi Sivam’s Advaidic mukthi held up by the saivite 

q school as the noblest goael to be sought after by men. 

0 Mukthi according to Saiva philosophy is of two kinds, 

f They are Jeevanmukthi and paramukthi. Jeevan Mukthii 

} is attained even during one’s own life time on earth and 

G even when the soul does not do any action except under 

Q the i nfl ue nce of the divine G race , it los es its eg oism ..and, 

G selfhood and becomes at once liberated from the hold of 

Q the three malas. The corporeal body does no longer do 

him any harm nor affects his wisdom. The body clings to him 
° as long as the prarabtham lasts. Whem prarabdam becomes 

G ■ - extinct and the soul does not do any action for itself, the 

© said soul liberated from bondage attains paramukthi or 

q Supreme bliss on the body falling off from him. The 

q Soul does not attain mukthi at once on its getting itself 

freed from malas; ; This is only negative in characters 
U while Mukthi is positive attainment bliss. Hence the soul 

G even after getting itself purged from the malas, has to prac- 

O, tice some sadana, in order to attain the Supreme bliss. 

Q • The sadana is referred to in the Xlth Sutra of Sivagnaha- 

q bothanv 


















afTLQui 2 _ 6 rriiGuiTcb 

<5T630T 2-(Sir <£«»<£<£ <35®k© «fTLLL_<s965r 

cSiujrriT c®iSOTL5s5r ^jott ffiyDsb Qs^CSld. 


As the soul enables the eye to see and itself sees, so Hara 
enables the soul to know and itself knows. And this 

adyaita knowledge and ceaseless and untiring love wi 
unite it to His feet.”___ S Wl " 


lir»i Jd hC \° U ' end ° Wed wi,h intelligence, but it is very 

nnited. Soul does not perceive anything except with the 

mg of the sense, and mind. If they are on intelligent as 
^ue f no amount of adventure as can ^ 

Snt f 15 ’ nte " ,genCe " aI together found a mentally diffe- 
‘ fr ° m ‘ he SU f ,eme intelligence of God. As indryas are 
made up of matter, they cannot themselves know, nor can 
pa|s on any knowledge to the soul. It is therefore clear 

t "° inteUi * enc « wWch can function 

atl d a . n eXtra ^ 0US a,d and as the senses and the mind 
r" ” " :ly ,nteIllge nt matter, the soul’s intelligence 
. 0n y when the supreme intelligence of God 
impact on the intelligence of the soul. The Soul 

deVOid ° f aU intelligencc as matter is, nor 
i$ as intelligent as God. 


sun’uSso G6u«K5Ti_rr 

•••-. ^OTtG.JDOT?.^ x5f«5)6U^tTd) sTOTtSott 

GuDSSTOTfisb .. 

c^CB^^ottiL ^OT)Qj^rrii OTsosoiruj 
^nSlusuacr ^tLjLb ssottotmjd 

^©(® 3 <SUOTr OTOTTOTflob ^OTTLDtr 

.siOff^siir^ (Soild 54 ) 

If tiae soul can know things by itself it does not require the 
implements of knowledge. If the soul is unintelligent wha( 


















d 

r\ 

V .,- 1 

G 4 


r 

o 

G 

© 

o ' ■- 

O 

O 

o 

o • 

-©—. 

o 

© 

o ■ 
6 " 

Q 

O: 

o' 

o 

© 

O V 

o; 

°h 


47 

is the good of the implements ? Gan implements supply 
intelligence to the soul ? It is not possible, for they 
themselves are 'unintelligent. If it is said that God vouch¬ 
safes intelligence to the soul, it will imply that the soul 
by itself has no intelligence which conclusion is wrong since 
God does not make the unintelligent intelliegnt. 

Is war a vikara vadins, and Sivasamavada Saivites believe 
that the soul is fully intelligent and knows things by itself. 
The Nayayikas and Vaisesinkas hold that the indryas will 
endow the soul with intelligence. Parinamavadins 
admitting that the soul is intelligent say that Lord Siva 
will give them intelligence. Saivites in referring all these 
theories hold that the soul is defectively intelligent and that 
God enables the soul to know things. As the eye which 
has the power to see, sees at the instance of the soul which 
also sees through the eyes, so God enables the soul to know 
and Himself knows so that soul might know and enjoy; 
Even after the soul gets itself purified, it has yet to do 
certain duties before it can attain bliss. It has to perform 
Or pqna Nishta. The soul, even as God, has intelligence, 
desire, and action (Gnana sakthi, Iksha sakthi, Kria sakthi) 
both in its liberated and unliberated states. Soul because 
of the said attributes it experiences the world and worldly 
pleasure with delight and intensity when it is unliberated. 
But when it becomes liberated, the said attributes of the pure 
soul continue to function still. The freed soul knows of the 
infinite Grace of God which guides him to know and 
itself knows so that he might know. Thus the soul’s 
intelligence is at work. The soul loves God more and 
more itensely and plunges itself into it. Thus its 
Iksha sakthi is at work. With its unbounded love;. 
foT Siva, the soul experiences the infinite bliss. It is the 
function of the souls krya sakthi. Thus we find that the! 
$pul cannot be idle and is not so even after it absolve* 



















48 

itself from all the malas. All its attribution become keener 
and purer and function with all their intensity and purity so 
that the soul experiences infinite bliss. This is called 
Gnananishta, bliss by the scriptures. In experiencing Sivan 
the Jivan Muktha ultimately loses the knowledge that 
God helps him with the two great acts of grace and simply 
enjoy bliss. 



Saint Thiruvaliuvar has in his own inimitable way puts 
this truth in a nutsneii as none else has done, in the 
following famous kural. 

,< <g : iTiti_j(Soontre < gi <9FfnTL_|Q<g&!_ mjb aji g 

ffmtjSirnr ■amitaB0 GrerriLi” h « 

This kural is addressed tp the liberated soul. If you by 
d.yana know your dependance on His Grace, and then so 
act as to gi ve up even this sense of dependance you are for 
ever free from, the disease of birth. 

The author of Thirukkalitrupadyar has in the following 
oft quoted verse has brought out the entire significance of 
the kural. --—-.--“-• f 

“£Frr(Ti_j®55TiTre^i a'iTiTqQ.asi— Q<su{T(ip2!<s5r sT®rjD0»Lr>iuir®) 

<EFtTIT Lj (KKIiT<£©) £5nG<SOT£§lLin S5T (LpLDiTtb — fiFfllTL] , 

Q«i—Q<suiT(ipS<sb fBsbso ^inrrPiLjLDfTib Ga^u 

••"LJti_6ij0-<sij^©)8so (aSSooriliuj)^ 

The soul which has reached the high altitude qf- 
gnananishta, is in the state of Duryathitha even in its 
waking state. Though the soul lives in the body and is in ; 
its waking state when it attains the highest state of a 
jiyanmuktha, is not tainted by this Indryas or karanas nor 
by other kinds of , pasam, but it is always ini 
intense and immediate holy communion with God. • AIT; 
Thathwas cease to function ‘ as such. They are not dead 
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altogether but do no longer stand in the soul’s way of 
experiencing the bliss. The Thathwas are material and 
finite, but they are metamorphosed into Sivakaranas. They 
no longer hinder the soul from the- experiencing bliss, but 
on the other hand help it to do so. 


Saint Seiki 1 a r h as in his holy Peri a Puranam portraying 
the lives of the Saiva Saints expatiated in many a place on 
the immaculate and divine experience of these Saiva saints. 
It can surely be said that no other poet nor saint has ever 
dwelt so admirably well on the most subtle and ineffable 
experience of bliss experienced by saints. In referring to the 
bliss which saint Sundarar had at the time when he 
worshipped the sacred feet of Nataraja says as follows. 


“ggibjji CBujr n 9 <srjih <gs soot as (Bed Garrernsrr *5>| err uu0 rail 

assrsaoTiiitSsdT r5rr®r@tb 

®re<5w^Guj ujirasa @<s55tQldit 0 dyih 

(sfiasGLoiunas 

jjiojfT y3 _ujfT(g)©Lb ^sorrels OTsoSsouScb ssesflu 

Qu0[ei 

euii^ Qsudr esT^P^ nS&irJi-gi lditj^goit_ 

LDeoiTre^Bfnt. 


His eyes absorbed to themselves all the powers of the 
five greae senses; his chittam withdrew to itself all the 
powers of the four immeasurable anthakkaranas or mental 
functions faculties, his three gunas get themselves trans¬ 
formed into the perfect Sathvaguna. As a result of the 
transmutation, he get himself in the midst of the flood of 
infinite bliss and, danced with ecstasy of happiness, born 
out of the infinite, blissful and unique cosmic dance of Lord 
Si va of matted hair. This is the lofty experience of one of 
the Jivanmukthas of renown. Though the soul of the jivan- 
muktha has for its abode the mortal frame, his karanas are 
Xio longer human in characer, that is they are not pasu- 
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karanas. They have become pathi karnas, or SivakaranaS. 
They become attained with the infinite and become 
eminently fitted to enable the soul to enjoy infinite 
bliss. Saint Seikilar calls the five senses of the jeevan- 
Muktha as the great ones to denote that they are no longer 
small but have become pure and considerably extended. 
He calls the tnental faculties immeasurable, only in a similar 
sense. Gunas spring up from prakriti, but the gunas of 
the jeevan-muktha are not prakrithi but are divine. They 
are ‘aprakrithi’. To denote it, he calls the gunas as 

perfect Sathvaguna. 

Saint Gnanasambandar who is one of the samaya- 
charyas, and a jivanmuktha goes to the holy shrine of 
Chidambaram, and worships Lord Siva in The form of 
SH Nataraja. He also gets divine experience and sings in 
hi^se ’of the hdfd. While sihgiftghe is said tb have stated 
by J thfe author of Periapuranam as follows :— 

(BreiTtriutD <sn 0 ii> ep^efilsar n9 

isoracihr 


O c 
1 

1 H 


(oTstfleiiir c3>i0<5tfl2oor 

ereoruGurr jb$ 

J&55ru9sb<5n©hr Qu0ra«025awGuj <5T^pi(ijP(rar gt©£j£5 

Qffir 

*;■ L_j<so5T0iii ^^^(^s ; Glinfi©ufruj.-6!3r!T •^ J u^®5rn' 

Gufr^Sre^ssrit ©fl^LDinfl 

Tie sa-hg melodious hymns iii pt-aise of His unparalleled 
grate, dhnCed with joy while tears fib wed down frbih his 
eyes and said <c O Lord, Thou hirst out of thy ditdue 
graibe enabled to enjoy ceaselessly even thfoUgh thy sefifces 
the Sivabogam (bliss) which is attainable only in the purest 
of hearts where Unfailing love for Siva resides. Though 
>a resides in the heart of all souls inseparably, yet He 
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metes out to each according to his desert. A question may 
be legitimately put as why the Lord who resides in all 
should grant bliss to a chosen few and deny it to the rest. 
Though the sun sliines in the sky in all his glory the blind 
do not see his light. Just so, the soul entangled in pasa 
cannot see Him at all nor enjoy His bliss. The sun only 

opens the lotus Tower when it is mature d. _So His Aral 

dispels the darkness of those who undestand Him by their 
love and attracts them to Himself. The soul does not 
vanish for it does„ there will be nothing to unite withGod; If 
it exists permanently in its unliberated state, there is no 
possibility of holy union with God just as the salt dissolved 
in the water becomes united with it (water). The soul 
losing its mala unites His feet and becomes His servant 
of God. Soul does not perish. 

Qtfsisr nf)l <su<s&T(nij<o5r <jjp©sr tf)!sb ©®n<su_|LD 

6u<si5T(nj®sr ^psSrjpiQuJsofl®) 

^l<50T 4 (i5ir®br®ih 

ear soil <sb 

(gjp noLDp iQeorpj^i Gurr^bQffirrsrr. 

^sibrswLDeQstraaih—48 

(Lp^@|&65fi<5b qpsot jpj(Lp^B^jub Qtnir^ujaGasiT , 

^QlO^^(B<S)J 

^^UiiiQ<SBrr0^55(5b^<55)jD ^^<5sra5 <s82sn'<s9<$^<sb insoib 

^(KJrLjL^CBssr aswr© Q sit err u lift 

<553T <55> LD (50 (off & <35 Lp rr* bQ* 


Hear how the three entities exist even in bliss. The soul 
enjoys bliss ; the Lord grants it, and the malam causes it 
(by its total loss of strength in His presence) True love or 
Mukthi is the cause of the soul’s happiness or bliss as it is 
the cause of its pathignanam. Some want to discriminate 
between bhakthi and gnanam. where as Saivaism buds 
identity bet weep the two. 
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In this context, the following memorable mantra from 
the sacred Thirumurai Thirumanthram of Thirumolar is 
called to my mind. 

C$1 SOTLjli) <5^SU(LpL£) ^[TSOTJr'Oil_SOTUiT c^ijfleQsOfTit 

^5|6otGu ©siiLDrrfilial «^0LDfl9re£§<5OmT 
c5)SotGu SsULDIT SI1 £5 IT (TF) ih 

.(Bt:i msuLDrr tuLoTrh@0uurrG[r 


Supreme wisdom Jike.God. this in Saiva philosophy is 
called Atmaroopam. When the soul then becomes 
merged in the Divine grace, and gives up actions for itself, 
it knows then its real nature. This is Atmadarshanam. 
Then the soul investigates into the true nature of thathwas 
and knows them to be alien to itself. Divine wisdom dawns 
upon him if the soul immerses itself in it abandoning its hoid 
on thathwas, it gets itself purified, and has a . direct sight 
of Supreme being. This is called Amatasudhi or 
purification of the soul. Purification of soul and Siva 
darshanam happen together/ Both god and Soul have 
intelligence, desire and action though they are different 


in nature. If the Soul abandons its own intelligence, 
desire and action and merges itself iri God, the Divine 
Grace which enlightens the soul is pure gnanam which is 
called parai. It then sees God has Sivadarshanam. Soul 
then has certainly escaped from the state of science and 
equally so from that of. being victimised by Thathwas. There 


is 

.‘.Jg.- ■ 

fm 


another danger for this soul even after it has 
ignorant think that God and loVe are different. None 
knows that God and love are the same. Did all men know 


that God and love as love. They would repose in God as love. 


In the: unliberated state/ the soul does not know the 


existence of the three entities nor their mutual relationship. 
It does not know even itself till God dispels all ignorance 
from it. When the senses and mind bedbme furictiohless' 
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and when the soul gets patignana or divine wisdom, anava 
loses its power (in the presence of divine gnanam), the 
soul perceives the real nature of the matter soul and God. 
In the unliberated state, though the soul cannot know 
anything by itself, yet it thinks that it knows things by its 
o wn invoke intelli genc e and eats the fruits of his actions, 
when it gets divine wisdom. It understands that its gets is 
knowledge with the aid of the senses and mind also knows 
its own real nature. It also knows that mind and senses 
are matter, that they are fundamentally different from it, 
and that it is weaker matter, like the implements, nor 
kept clear of the dangers aforesaid. It should avoid 
the temptation to misconceive itself to be God. If the soul 
keeping clear of these dangers merges itself in Gnaria- 
sakthi without a break, and abandons consciusosness of 
itself, and does merely the biddings of the Divine Anil 
seeing it everywhere the Divine Grace shines and 
radiates' itself when the soul gives up its selfhood. 
The Divine Grace is called Sacred Feet of the Lord. When 
the Divine Grace or Sivam is found everywhere that is 
called His Holy Divine Face. The soul knows no bitterness 
in experiencing the fruits of its own prarabdam and it sees 
only His Grace even when the effect of his prarabdam 
surges, up to itself.. 

(To dance in esetasy of sivanada is His divine Grown) 

It is very often asked, when the soul attains the 
supreme gnana, how can it be said that there is God spart 
from gnanam. That gnanam is called is His Grace© Even 
as sun light, cannot exist independantly of the sun© 
Grace or Divine Light cannot exist without God, for Diyihl 
L*ight is only the attribute, of God. Hence the Supreme 
Entity is God while Grace that radiates from Him v; il ¥ His 
Sakthi. Aral sakthi or Divine • Grace is itself illuminating^ 


















and infallible divine Gn an am of light which does not stand 
independantly of God. Just as the sunlight dispels ail 
perv asive darkness and shown the sun to us so the .light 
pf d ivine grace dissolves the base, bonds of darkness and 
delightfully shows the Supreme Being to the freed souls. 

It is argued by the Sivasamayavadins that when the 
soul is freed frorn bondage and attains His grace, all the 
attributes of Siva will manifest themselves in it. As a man 
possessed by evil spirits, exhibits the distinguishing features 
of tlie departed sprit so the liberated soul, which attains 

grace, will also attain His Supreme infallible intelligence 
and will even acquire the mighty powere of the Almighty. 
Surely this view is incorrect. If a ghost possesses a blind 
or at dumb or a lame man, it cannot make him one, or 
Speak, or walk. Similarly all knowing Grace of God which 
possesses the soul will only develop the latters innate powers. 

Knowing that the thathwas cause erroneous and 
defective knowledge, the liberated soul should merge itself 

in -die Divine Grace , a n d stand_firml y rooted in it. 

The soul then enjoys all comprehensive wisdom. The soul 
rejecting its own desire inteligence and action and sees 
tha t all that happen is the result of H*s Grace as the 
purified soul. It stands unaffected by any of the implements 
witTiout at the same falling into unconsciousness. It. sur~ 
re».ders itself to the control of the highest wisdom realised 
giving up, its egoistip efforts identifying itself with th^Sup- 
rerme Being it attains the supreme state of pure conscious¬ 
ness in its waking state. This state is called 
jakrathuryam. Thuriyam is a shortened form of 
jPfoaryatheethana which denotes that state of the embodied 
sqval passing far beyond the state of deep sleep where, no 
thathwas function. " This state, is reached by an emodied 
deepest slumber, If this,state foursy^vheet^m k 















Cached by the soul in its waking state while it is fully alive 
iri its body it is said to att-ain jakratheetham. A man who 
attains this state is called a jeevanmuktha. A jeevanmuktha 
though immersed in body, soul has his implements 
Always subdued. The implements should cease to act. 
They themselves will not cease to function the soul will 
revel ignorance..The soul cannot by its own intelli¬ 

gence subdue them for they are the only source of know¬ 
ledge in unli breasted state. The sou! has necessarily to 
subdue them with, the aid ol God’s Grace. Without having 
resort to His grace then there is no way of subduing 
tlie implements. 


In order to secure final salvation, the soul should listen 
to the words of God who appears as his spiritual Guru as 
a. result of his puranic-during his previous births, meditate 
on the significance of such words get a clear vision of truth 
a.nd realise. Adwaita is union with God. These are the four 
steps which lead the liberated soul to bliss. It cannot be 
reached by any other mode. Neither Yogic meditation 
nor Yogic ideals will help any man to attain salvation for 
all of them have to be attained with the aid of mind and 
its faculties and mind is as at and cannot perceive God nor 
can it help man to perceive Him. The Jivanmuktha is one 
who has attained: bestitude and anandam, and one who 
Has become liberated. He still has a body and has to live 
in this world till he shakes off his body and reached the 
final salvation and merges in god. As long as he dwells 
in a body he runs the risk of being drawn again into the 
vertex of worldliness. Ifheis so drawn* the miseries also 
return to him. Fie has therefore to avoid the happening 
of such a cbntigency. What should he do to avoid it ? 
His duties are laid down in the last and the twelth Suthra 
of Sivagnanabothaji*. 















Having purged one self of all malas in which all evils 
and sins take their origin, the liberated one should always 
live in the midst of the holy saints, chant the sacred mystic 
word of five letters in a form approved by the Divine Guru, 
see God manifesting Himself in all the phenomenal world, 
give up his attainment to the world and take hold of his 
Grace and worship the Saints and Sivaiinga, with loving 
and melting heart as the forms of Him whom even the gods 
do not know. Such jevanmukthas purely attain paramukthi 
on the failing off the material body as a result of the 
exhaustion of prarabdha, the last vestige of Karma. 
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LECTURE No. I 


Delivered at the Banaras Hindu University on Monday 
the lith day of September 1950 with Dr. B. L. A trey a. 
Professor of Philosophy in the Chair. 

The Origin of the Saiva Siddandta System is lost in 
the mist of antiquity. The excavations at Mohenjo Daro 
and Harappa led Sir John Marshall to assert that Saivism is 
the most anci ent living religi on in the world. Among the 
^numerous objects discovered there, were several Sivalingams 
Sacred Bulls, Nataraja, Dakshinamurthi, the,,Mather 
goddess, figures in yogic posture, seals which represent idols 
"bem^^ar'rled in procession on Vahangs, a v public bath, 
and a prayer hall. The cardinal principles and practices 
of the Saiva Siddanta system, that are capable of formative 
expression, are found so expressed in these seals and relics. 
Marshall thinks that these sire traces of a; civilisation that 
“existed before the Aryans came^ To ^rndia^T^Be general 
consensus of opinion among scholars is that this culture is 
about 5000 years old, though there are a few who vigorously 
dispute every theory put forward by Marshall. 

2 . The sources of the Saiva Siddanta System are thd. 
J/edas, the Agamas, the Songs of the Saiva Saints, Phiioso-j; 
phical treatises of the^^S^u^Uai^haryas and their disciples^ 
and stray works of reputed Saiva Scholars like Haradatta, 
Srikanta Trilochana Sivacharya and Appayya Dikshita. 
Among these sources, the Rig Veda, , the Svetasvatara 
Upanishad, the. Mriendra and Paushkara Agamas, the 
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,-ryThevarain and Tir uyach;akam;6f the fo Saiva Saints, the? 
■KT^* " Sivajnana Bodh^W'^f^M'^ikWdadeva^ the Sivajnana 
|gp"" SiddHi of Arulnandisivacharya, the Siddhanta Ashtaka of 

P Umapa ijravida Mahabhasya of Sivajnana 

ly Swamin deserve special mention. The Siddantha Saravali 

jp' and the Ashtaparakarana are also excellent books on the 

||g subject. Saiva Siddantha attaches equal importance to 

| Sanskrit and Tamil, and equal value to books which 

|L. expound it as a religion and a philosophy. It accepts the 

well known definition of Philosophy as the '‘grammar*’ of 

K religion, and divides its saintly leaders into two classes... 

■,y the Samayacharyas or religious preceptors and the Santana- 
gfg-charyas. or preceptors of philosophy. There is a well 

I H || knowii Tamil verse which describes the Vedas as a Cow, 

the Agamas as its milk, the songs of the four Saiva Saints 

!ll|i as the ghee immanent in the milk, and the philosophy of 
h Meikandadeva as the taste and flavour of the ghee. 
|pj (Appendix A). 

3. The chief Saiva Siddanta books consist of (a) the 
pjlfy^ra paksha where the principles and practices of other 

syst ems of p hilosop h y- - are examined.in great detail and 

| {{distinguished from the Orthodox Saiva Siddhanta system 
; and (b) the Supafcsha where its own principles and practices 
HJJ are very accurately set out and all possible objections 
jH§ / answered. The system relies upon pratyaksha, anumana, 
If revelation, and intuition as valid and valuable sources of 
g|g§ ^ knowledge. The essence o.f the system is the acceptance 
^^^^i|th|^e{perenmal and. fundamental entities of padarthas 

; : 'Pasa,"■ which: may-, very roughly be 
^?U.'5tt , ah^Bed'as God, soul, and matter. ; Pasu with.the help 
HH ?V'pf' the grace of Pati, gets rid of the Pasa and attains per* 
i. -V ; manerit and conscious bliss at the feet of Pati. Satkaryavada 
; ; or the theory that every effect implies a pre-existent 
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material caiise, is an fessential postulate of the system. 
Something cannot come out of nothing nor finally become 
nothing. Pasu and Pasa are not illusory but as real as 
Pati. Pati is like a container, Pasu like a liquid in the 





container, and Pasa like the sugar or salt held in solution 
in the liquid- This relationship is expressed a Vyapaka, 
Vvapya and Vyapti. These and several other doctrines 
distinguish tkie Saiva Siddh. a nta Systemfrom others such 
as the Adwaita, the Visshtadwaita and the Dwaita. 
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4. It is the specific desire of the founder of the 
endowment for these lectures that they should be the result 
of a deep study of the sutras of the Sivajnana Siddhi, of 
the six old commentaries tliereon and of the Sivaprakasa 
of Umapatisiva. I shall strictly adhere to this in my 
treatment of the subject. 

5. The Parapaksha deals with fourteen systems 
beginning with the Lokayata or the rank materialists, and 
ending with the Pancharatra. The Supaksha deals with 
the objections of .various systemsand sets out in full detail 
the doctrines of the Saiva Siddhanta system. Every resem¬ 


blance with another system which would mislead the reader 
is carefully distinguished and the Siddhantin’s view em¬ 
phasized. 

6 . The Supaksha opens with a short discourse on 
epistemology and the principles of logic which the author 
employs in tus book. Pratyaksha, anumana, and agama 
which may be roughly called perception, inference, and 
scripture are the three valid sources of knowledge. Abhava 
or non-existence is a source of knowledge, since non¬ 
existence of a thing implies its existence somewhere else. 
Anupalabhcli or non-preception is also a good source. 
Froin the ab>sence of chill, we infer absence of dew. This? 
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prin ciple is used to infer the complete disappearance of the 
anava mala in the mulct a soul, iKbugh the' perennial nature 
of its existence is not compromised because it is found in 
all Baddha souls. Arthapatti or implication is a method 
of inference. We see Devadatta not eating during daytime 
but continuing, to be fat. We infer that he must be eating 
during nights. To these six a further four viz., Parisesha, 
Sambhava, Aitihya, and Svabhava are added, but all these 
ten can ultimately be reduced to perception, inference and 
scripture. The well known twenty-two points of defeat 
in debate or nigrahasthanas are duly set out and a short 
description of each is given. 

T- . 7. Let us now see how God or Pati is described 
:and considered, and how His existence is proved. It must 
be clearly remembered that God has no material existence 
which can be the subject matter of our experience with the 
.five senses. Saint Gnanasambanda says that God is the 
subject of One’s own spiritual experience and that there is 
ftot|much use in employing logical methods of proof 

gt( 7)<£^ GiLDttySliun sj^jih Gar-nr @4 as 

^(SiisroTL-rr. 5ri —it (sSiLOsTTsh sTraasdr G-sfuSjI (^Lbure^ii 

^^^rgiHTfrth~3. 5 4* 5 •)-”•• » St..Appar is equally emphatic 

■Tf,Lj(B^ i 6m_LL_^P<5g)i_ rSsorQT^SooriLjLb Gurnij otsqt uGig)?;’ 

iThe cosmological, physico-psychic and other so-called proofs 
are thus only in the nature of analogy. 

j|§|8. There are two concepts of the Ultimate 
Reality ' the Transcendental and the Determinate'.“ 

;The%tranSGendental is called by .various names such as 
Nishkala. ‘ Parabrahman, Parameswara etc. This is called 
the Svarupctlakshana. This is beyond all thought, speech 
and action, but of its own grace, highly advanced souls are 
allowed* to have spiritual experience of its existence and 
union. * St. Manickavachakar sings. ^uurrSsos auunSoOih 
jljfr@^UEi«rr6wr ^LbLMcspiu (see Appendix B). St. Appar 
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9. This absolute, of its own volition, becomes the 
determinate or sakala, for the sake of the salvation of infinite 
millions of souls. There is no external cause which operates 
to reduce the Absolute to the Sakala state, for if there be 
one, that cause would be superior to God. 
ujiTsnqjib • ^ nSsurfl^uQutf0 ot, -ffffiiofrLD.TiLj <siiri>£F, Qajsisr jpni 
P u «ffl} J5rr<®5)«&a5 purc) O©<5^re^LumT-uiTL_0-l) 

“Says one Siddhanta Sastra called the “Tiruvundiyar.” 
This Sakala. is also called the Thntastha Lakshana. The 
Sakala manifestation is subdivided into rupa, arupa and 
ruparupa. 

j 10. This supreme, ultimate Reality called Siva, is 
without beginning or end, free from ail defects, and 
possesses the well-known eight attributes of Godhood viz., 
infinite, grace, infinite bliss, infinite intelligence, infinite 
intuitive wisdom, infinite power, infinite purity, infinite 
existence and infinite freedom. This supreme Siv a 7 on 
.account of the misery of an infinite number of souls in 

of experience of their Karma, pro vides the m 
with means whereby they"cln~get~rfd of Their Karma and 
engages Himself in the fivefold cosmic activity of creation, 
sustenance, destr uct ion, obscuration and liberation. These 
7”-are called Srishti, Sthithi, Samhara,.. Tir.odhana and A.nu- 
..graha. . All these are directly due to the infiite grace ojf 
Siva and His keen desire that all souls should attain salval 
If tion. f ' • ' 

11. We are all aware of the theory of causation and 
know that everything is produced by the co-operation of 
three causes, the material, the instrumental and the efficient. 
A chair is the result of a carpenter operating with his 
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tdiols upon a piece of timber. A pot \s similarly: the result. 
of a potter working with his wheel and rod upon a volume 
of clay. Even so, the universe is the result of God operat¬ 
ing as the efficient cause or Nimitta Karana with his Shakti 
as Sahakari Karana (or instrumental cause) upon Maya 
as the material cause or Upadhana Karana. There are 
several other systems which roll all the three into one or 
two. Saiva Siddhanta is very careful in its postulate that 
God is only the efficient cause. God does not create some- 
tiling out of nothing nor destroy something into nothing. 
Matter is indestructible and Maya the primordial matter 
only changes its form and continues to exist. The 
Siddhanta theory is therefore called Satkaryavada. 

12. There is considerable difficulty in making God 
; tlie material cause or Upadhana Karana of the Universe, 
because the problem of Evil would not be properly solved, 
a.nd God would be regarded as the source of evil. Maya 
or matter has infinite variations and Asuddha Maya is the 
; sxibstance out of which the human body and the bodies of 

d-ajl living things on earth are composed. The Saiva System 

:"•?;... . ....---. —» .. 

cloes not say that Maya is an illusion without any real 
existence in fact. It may have limitless and changing 
aameSj forms and shapes. It is however a part of Pasa 
which is as perennial as God himself ... 
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13. God is not the instrumental cause or Sahakari 
, ^JEvarana because working with an instrument would neces- 

'v. ; ■ •!; y *... . '• • .. ’■ ■■ ;V .:, \*-r.:-‘ 

'Sarily involve some kind of relationship with matter. God’s 
energy or Shakti has a twofold nature. It serves as an 
intermediate link between matter the unconsious jada and 
Siva the conscious absolute. Shakti it therefore regarded 
au^4he_Sah akar idealise, which operates on the Upadhana 
ifCarana. 
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1 - 14. Even as Nimitta Karana or efficient causej Go d 

operates in a very different way from a potter or carpenter. 
In his presence , the five great activities are carried on 
for ever, just as in the presence of the sun, a lotus bud 
appears, another blossoms and a third fades. In the 
Sannidhimatra of Pati, Cosmic activity goes on, even as the 
affairs of State are carried on by Ministers in the mere 
presence of the head of the State, Brahma , Vis hnu 1 
Rudra , Maheswara, and Saddsiva correspond to these 
''Ministers. God, the Supreme Reality does not undergo 
any change or Vikara as the result of these activities. 
They are mere child's play which does not involve any 
exertion on His part. Some passages in the songs of the 
Saiva Saints which refer to God’s activity as play are 
misunderstood by some as playing with the lives of souls, 
thus imputing a kind of irresponsibility. What is really 
meant is that these cosmic activities are carried on very 
efficiently without any kind of His interference or exer¬ 
tion. ‘ ^ 




15. The question naturally arises whether destruction 
or Samhara can be called an act of grace done by a loving 
god. Samhara really means a benevolent withdrawal, 
as the word is derived from two Sanskrit roots (sam and 
hru) which mean well and drawing in. The word means 
a good rest. No reasonable man will deny that after 
experiencing Karma in this life, he requires a little rest 
before entering on the next. The other four are likewise 
acts of grace intended for the benefit of the soul, in its 
attempt to get rid of its impurities and attain salvation. 

16. God’s appearance in a form or rupa is not at all 
due to any extraneous cause or paratantra, nor is any 
form neeessary for Him to carry on the Cosmic activities. 
He is an Anadi Mukta Chitrupa but appears in forms as 
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_and Sakala souls 

so that they may attain salvation. 
^Even these forms are not due to any malas at all All the 
parts of the form which he assumes from top to toe and 
the weapons wdiich the form carries have philosophical 
significance. A pasage from the Vathula Agama is quoted 
by Sivagrayogin in his commentary on the Sivagnana 
Sidhi stanza which deals with this subject (1*47) Of these 
forms, some are Bhoga Rupas y some Crhora Rupas and 
some Yoga Rupas which are taken to bestow. Bhoga or 
enjoyment on souls; to effect proper disciplinary punishment, 
on misbehaving officers like Daksha and Yama; and to grant 
Ybga Mukthi to persons practising advanced yoga. 


17. There is a list of twenty five forms called the 
|V;| Maheswara Moorthas of which the above are a few. These 
;4 forms really belong to Srikanta Rudra who belongs to the 
, * - Pralayakala category of souls, but the Voyusamhita and 
other puranas generally treat the forms,, names, and acti- 
vities of this Rudra as belonging to the Supreme Godhead. 

belong to the 

If Supreme Siva. The six adhvas are also His forms. These 
; are respectively called the Mantra. Pada, Varna, Bhuvana, 
v ^fatva, an( j Kala Adhvas. Sakti is inseparable from.Siva 
| and the three forms of Sakti called the Ichcha, Janaa 
... and . Kriya by. their non-association and...association in 
5 gl greater and lesser degrees give rise to the five atishtanas 
1^7 called Siva, Sakthi, Sadasiva, Maheswara and Suddha 
Vi^ya and the three avasthas called the Laya, Bhoga, and 
Adhikara. Just as an ambercrysal takes on the colour of 
objects placed near it without itself undergoing any charge, 
Siva appears in these forms due to the changes in the Sakthi 
without himself undergoing any change. 
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It is because God manifestshimselfasSiva and 
Sakti that we find differences in Sex and Characteristics in 
creation and the concomitant happiness in life. The form 
of the Sivalinga signifies these essential truths. The essential 
masculine quality is said to be stvevgth and the essential 
feminine quality peace. All moulds of life are twofold, 
the Linganga and the Bhaganga. 

19. A passage from the Vathula Agama describes in 
detail the philosophical significance of the Sivalinga. There 
axe several slokas in the Siddhanta Saravali , in which 
Trilochana Szvacharya explains the sacred truths under- 
the various parts of the Savalinga. It is because the 
Sivalinga from visibly reminds one of all these truths, that 
even the Adi Sankaracharya who gave the first great com¬ 
mentary on the Brahmasutras worshipped a spatika Linga 
called the Chandra Mouleeswara and the present heads 
of Sankara Mutts in various parts of the country still carry 
ori the Linga worship faithfully. 


20. Arulnandisivacharya, the author of Sivajnana 
Siddhi sums up the Siddhanta theory of God in a series of 
paradoxes in the last stanza of the first sutra. He says 
“ Siva has neither rupa nor arupa, is neither chit nor achit, 
does not create, destroy etc., does not enjoy Bhoga does not 
perform tapas or yoga which are performed by various 
tatastha forms. His svarupa lakshana is beyond all the 

these.” , 

21. We now come to the second sutra which deals 
with Pasa or Bondage. Souls which are perennial, go 
through numerous bodies, as the result of good and bad 
actions. It is Cod in his aspect as Pali through his Sakti 
wiao gives these bodies to the souls in order to enable them 
to eat the fruits of their activities and get rid of their pasa; 
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We cannot : exactly say which portion = of the - activity in 
tMiis life tis the result of past karma and which the seed of 
fmiture Karma. It is a case of Pravaha Anadhi and is like 
t 3 -ee and the seed. All deeds which are due to the assertion 
o»f the egoistic self give rise to work out the Agamya karma. 

Karma is divided into Sanchita, Prarabhdha and 
Agamya. Sanchita is the big bundle of past karmas. 
Fharabhdha is that portion of this big bundle which is 
worked out in this birth. Agamya is the karma which is 
e=arned while undergoing the Prarabhdha as the result of 
s-elf-assertion. There will be no Agamya if self assertion 
v iss altogether absent. 

1 L ' 'f : --^V . K;V: ■’ . 

' : .. •, ■. . - 

'.K? ; ^ 22. Our activity is either hita or ahita (good or bad). 

EPati punishes us for all bad deeds nnd rewards us for good 
f^Seeds. Good deeds are those which give pleasure to other 
lnving beings while bad deeds give them pain. Pad while 
Hjpunishing or rewarding may be compared to a father or a 
- (doctor. The father rewards a son who reads his lessons 
airtd behaves well and punishes another who always commits 
fiirnischief. A Doctor treats some diseases by giving sweet 
medicines without any ...diet ...restrictionsLand., some others by 


J operation with the surgical knife and a sparing liquid diet 
biPor several days till complete cure is effected. 

z>- 23. One hita or good deed is worship of an Ishta,. 

:;AVe may worship any Devata but Siva gives us the fruit of 
4 -such worship .through that Devata. If. a Bhak.ta worships 
pSi^’azwayrwtiich- feven involves the suffering of- another, God 
^^^^^igiyl^fiewafd-but if one worships without Love of Siva 
’'bonily suffering results. The well known case of Ghandeswara 
!^a.hd Daksha are relevant. Chandeswara cut his father’s 
fenees when the latter interfered with his worship. Siva 
’ Iblessed Ghandeswara with special favours. Daksha 
M?rajapathi performed a Yajna without any love of Siva and 
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His sacrifice ended abruptly by ius head bemgcutdff aind a 
goat’s head being fixed instead. These and other Quranic, 
stories are used only to illustrate this truth. 

24. Thus we see that the pleasure and pain which we 
experience in this life are the result of our past karma. 
These are given to us by God. Karma being of the Achit 
or jada category is not able to afflict us directly suo moto* 
God therefore gives us a bit of our past Karma called the 
Prarabhdha to be worked out in this life. He does not give 
us the whole of our Karma because the burden is unbearable 
and impossible to be worked out in the short span of one 
life. 

25. The question of what happens immediately after 
death is next taken up for consideration. Death is really 
the departure of the soul or Pasu from the visible physical 
body. This physical body is called Bhutana Sareera, since 
it is composed of the five Bhutas (Prithvi, Ap, Thejas, Vayu 
a.nd Akasa). Inside this physical body there is another 
called the Puryashtaka * or Sookshma sareera... This beco- 
1X168 jh?. .Yatana Sa reera when it goes to Swarga or Naraka. 
Swarga is the place where there is pleasure and no paint. 
Our world is a place where there is both pleasure and"'pain 
and it is therefore called Karma Misra Loka. The soul, 
immediately after departure from the physical body may 
enter another physical body or the Yatana sareera or may 
take several physical bodies with-or withot any time interval 
in between or several yatana bodies likewise, according to 
tlic Karma which has to be worked out. All these are 
regulated by Pati through his Sakti, When these changes 
take place consciousness changes and no remembrance of 
these is vouchsafed to the soul. A memory of these would 


* (See App. H.) f (V ice Versa in Naraka), 







v; be' an unbearable load which the Soul could not relish; 

- The soul before it takes another physical body goes through 
a process called the Panchagni vidya, enters the father’s 
body and through him the mothe’r womb and comes out as 
a baby. Transmigration goes on till one’s karma is com- 
pletely extinguished. 

^26. There is no certainty that a human being will not 
go down the ladder to become an animal or lesser being 
with one or more of the five senses. The stories of Ahalya 
becoming a stone in the Ramavana, nf * „t 

Mahabali Chakravarthi, and of a spider becoming the 
s Ghola King Kochchengannan are relevant instances. 

T ^ e sthulla sare era is caused by the Sukshma 
5 sareera which again is caused by the mulaprakriti, which 

- again is caused by the mohini tattwa. All these are covered 

!..ft| e -^ yapaka ofthe Kundatini Sakti. Then follows a 
detailed discussion of the genealogy of the 36 Tattwas 
HgMaTattwikas. These are given in elementary treatises 

them Ca,led the Kattalai books. Several 
illustrated charts are very useful. The 36 Tattwas fall 

funder three headings viz;; the ‘24 f Atmatattwas, the 

-fidyatattvras and the 5 Sivatattwas. Other systems of 

d ? not have aI1 the 36 hut stop short and their 
concepts of God are of entities within the Asu.ddha.maya- 
^category. These systems range from the Charvaka upto the 
1 ^kyavada. The six forms .of.Saivism such as the Bheda- 

i V *?% the Avikara ' Vada etc o P^ce their Siva in one or 
^ ve tattwas above the Suddavidya. It is Saiva 
^ciharita alone which says that Suddasiva is above all the 
36 tattwas.. He is therefore called Tattwatheetha. (2.73) 

t 28. These lesser deities are nine in number, of which 

ii#ave no form, one has formless form and the other 











four ; have form (2:74•). Through Sakti these . forms are 
caused. Siva and Sakti are not husband and wife'., in 
the ordinary worldly sense. There is a passage in the 
Tiruvaclxakam which says Jhat Siva is the father, brother, 
son arid ...husband of Sakti (Appendix G.) There is a good 
deal of commentary oh this which explains the exact 
significance of each of these relationships. 


LECTURE II 


On 12-9-1950 with Dr. S. K. Maitra in the chair. 

. t' _ 

29. Then comes a detailed investigation of the nature, 
existence and activity of the anava mala which is a 
peculiari ty of Saiva Siddhantha. According to the Saiva 
Siadhantha system, it is this anava mala which is the source 

■ *. ... •• -..t V »• mil njiifT ir~~ ” ****"’*' ■ ** - .. 

g fla l> . , . i 8 Sforan ce > not the m ayamala. The soul, 
by i^ ve^jiature is Vibhu or all pervading but owinpo 7 : 
itirahava mala thinks that it is (^ssp)'^U^'or'TonHnetfto 


and co-extensive with the body wherein it resides. Anava 

——'•*** 0i ** 11 *^^- • •AW'. 


is not part of the inherent nature of the soul, for it were, 
the sOul could never get rid of it. The soul, owing to its 


constant association with numberless bodies, wrongly thinks 
that it is confined to tHe bodies, wherein it resides. Anava 
mala is therefore called by the Siddhantins as an v^iren@ 
G< 3 Fiia<ffiDaBu QuiT 0 dr. St. Thayumanavar says that the 
|t^]ationsiaip EetWeen thie souk and the anava mala is one of 
adyaita.. This is generally expressed as < 9 s<soul 9 (S 5 )<& 

QtjiT 0<3lT ^B®JT<55)lJDUJiT(o0 CB <5U (TIJIL1 Q ^ IT J3DI_I IT lUl—— IT <50 S> 1_ CT)I LDfru‘l t "‘7' 

i.e. oneness by close association, difference by substance 
and togetherness by co-working. 
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30. Other system of thought attribute to mayamala, 
the functions of Anava and some of them deny the very 
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Ill# f#; <compares it:' to light, not to darkness. It is the Anava 
^fc||||gp|^ia:;Jgthat -produces darkness or ajnana. St. Umapathi 
»f111Siya compares it to a dark bride who is too chaste to 

1 n t . 1 « 1 _ !_ ■»_ 1 • .1 . 


df^Ahapi;# 'The Si ddbari tins think that the : fund- 

fcion r of Maya is to furnish the substance of which the T. : Q : 

■Qmverse, its contents, and physical bodies are composed. ^ 

The Siddhantin uses a homely illustration to explain the ry 

Functions of the three malas. Karma mala as the material ^ 

cause produces pleasure and pain, just as the sprouting 
potential in a grain of paddy brings out the sprout on ^ 

ssowing. MI ay a mala as the instrumental cause may be ^ 

compared to the bran which helps the sprout to come out. I) 

It produces and prevades the Tanu karana. bhuvana and 3 

JBhoga of souls (bodies, instruments of knowledge and q 

activity, and the experiences therewith.) Anavamala as 
The efficient cause or nimitta karna corresponds to the husk 
jin the paddy which is equally essential. This mala helps ® 

jjihe souls to enjoy the fruits of their Karma with the facili- Q 

Ties afforded by Maya. As Maya furnishes souls with the Q 

substantial background of their enjoyment, the Siddantin q 






. Siva compares it to a dark bride who is too chaste to 
■' sappear before her husband, meaning thereby that souls in 
j The grip of anava mala are totally, unaware, of the bondage 
llpwhich is the result of its grip, 

Piilfl31:- The action of Maya is sometimes reckoned as a 
: separate mala called the Mayeya. The Sakti of the Pati 
,?which activates the three malas to function and mature so 
T ihat the soul may. in due course get rid of them is called 


igisigii 


!@the®lf 6 dhana;Sakti and virtue of such association with 


g^^^&:|^det||ii||eekbried. as a separate mala called Tirodhayee. 
§§ I TThus with these two, the total number of malas is reckoned 


p^X. XV ?• 


, ? 32. Birth in a human body is the way to get rid of 

- . -these malas. Even then birth in a part of the world which 
h- . jdoes not value the Vedas and the Sastras is no good, nor 
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birth in environments which are not suited for spiritual' ..AV 4 lf| 
endeavour. It is very essential to get rid of the illusion 
and arrogance whicli caste, youth, education, wealth, and : '—fA | 

authority tend to produce, though these are the very means 
which are helpful to keep any one above want so that he ^ 

may without anxiety pursue his method of attaining salva¬ 
tion. Puja is by far the best way of getting rid of the 
malas. The word consists of two letters Poo & ja which 
stand respectively for poor thi of all karma and j any a of 
jnana which is essential for salvation. The puranas abound 
in stories of the Devas going to this world of ours to perform 
puja here to get rid of their troubles. There is a passage :: 

in the Tiruvachakam (Appendix D) where it is said that 
Brahma and Vishnu express their desire to be born here 
for performing puja and feel that they are wasting their 
time in Swarga and Vaikunta^ We are therefore enjoined 
! to start puja. here and now, as nobody is sure of how long 
he will live. The author sums up by saying that it is the 
worship of Siva that will give us perennial bliss outside the v 
cycle of transmigration and that it is more valuable than 
any kind of worldly treasure. 


■fg 



33. In the third Sutra, the author considers the 
nature and existence of Pasu or the category of souls. 
There are seven reasons given for the existence of souls. 
The first of these, seven reasons is very interesting. The 
Sunyavadin says that there is no soul. The author turnsi^ 
round and retorts that the very thing which says this is thefe 
soul. The Dehatmavadin says that the soul is not different 1 
from the body. This argument is easily answered because 
the soul within the body asserts its ego and says “I” “mine” 
and “my body”. The third argument says that the five 
senses form the soul. It is wrong because besides these five 
senses we possess Ichcha, JTnana and Kriya (Will, knowledge 
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a »d... act, *® i1 ^ " The next argument is that the Sukshma 
; ? a r^ra * s th e sou h This is incorrect because the soul 
recollects in the wakeful state what all it dreamt in sleep. 
The fifth argument says that the Pranavayu is the soul. 
This is incorrect because the result of pain and pleasure is 
experienced not when it is inactive but when it is active. 
The next argument asserts that Brahmam is the soul. This 
is negatived because unlike Brahmam, the soul knows only 
by experiencing the five avasthas.The last-and seventh 
argument states that the soul is the sum total of all the 
above six and appears automatically on the combination of 
them. all. This is incorrect because the soul subsists even 
in the Turiyatheetha condition when all the bodily func¬ 
tions cease. The soul’s subsistence in this Turiyatheetha 
condition is proved by the fact that after waking from this 
kind of deep sleep, it is conscious of the fact that it had 
this deep sleep. The first three sutras form the first 
Adhyaya or chapter which deals with the Pramana or proof 
of the existence of the three cardinal Padarthas, Pati, Pasu, 
and Pasa. 

.34..The next three sutras are called collectively the 

the Lakshana Chapter and deal respectively with Pasu, 
Pasa and Pathi. The fourth Sutra deals with Pasu- 
lakshana. The Antahkaranas are not the Pasu, because 
they do not know each other. They are mere instruments 
of knowledge. Just as a lamb which .aids the eye to see 
things, these are different from the soul. -When the soul 
I'stands this and keeps aloof from them and realises, 
t^byexistehce of a Kartha who utlises them, it knows ||| 
atmaswaroopa. The knowledge which thus realises - 
atmaswaroopa is called Pasugnana. The soul when it gets 
Pasugnana takes the next step of realising that Siva gives the 
Pasugnana and sees that Sivagnana is superior to ■ 
Pasugnana. 
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vS Man<^aya. Vignana^ 

maya, 'and Anandarnaya. These correspond to the Sthula, 
Sukshma. Guna, Kanchuka and Karana sareeras. The 
soul liv'es and moves in these kosas even as th<T charioteer 

drives the chariot and the director pulls the ropes in the 
doll show. 

^ m The Avasthas and their sthanas and the number 

;S a ' ns .and tattwas present in each of them are next ' 

considered. The lowest is the jagravastha or wakeful state. 
Its stha.ua is the centre between the eyebrows. There are 
•ans present viz., the ten indriyas, the ten tanmatras, f 
PHH * 1 P ranas Jthe four anthahkaranas and the soul. All 

Vidyatattwas (Siva, Sakti, Sadakya, Iswara and 
: ^Kg^gda^idya are present) and active. The next higher is 




a 




iubuupa,.-ine organs are three viz. 
.. -‘ 5 . Chitta, Prana and Soul, the Sthana is the heart, the first 
|^ ^^m ^?Vidyatattwas (except Iswara and Sudda vidya) are 

called the Turiyd (which 
mi ' - literally" means fourth), only prana and the soul are present, 

fc%i®, the . sthana 'is the navel,' only Siva and Sakti tattwas are's 

; In the last cal led the Turyatheetha, only the soul 
the sthana is the moola, and Siyatattwaalone 
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v Then ..follows. a disquisition as to how eveh-iimlf^^^; 
otlier - fbur avasthas are present in a subtle fbrnp|^& 



without a .body, in the SakalaVasthafit gets a 
body and all the organs and senses. In the Suddhavastha | 

on him and he is blessed by the f;:g§ 
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In the Suddhavastha, 

. 1 he is blessed by the v . ^ 

gadesa of a preceptor. He attains jnana and gets rid ipjpiM 












the three maias and becomes united to the feet of the Lord. 
Thus ends the fourth sutra. These stages are more 
popularly known as Samatva Buddhi Malaparipaka and 
Saktinipadha. 

38. Tn the fifth sutra, Pasalakshana is discussed. 
Though it is God who imparts knowledge, we find that 
knowledge varies with each soul. This difference is due to 
the difference in the karma of each soul. Though it is the 
same sun which shines in a village, yet the yield of fields "" 
varies according to the labour, manure, and attention spent 
on each. G-od induces souls to get into bodies, undergo 
pleasure and pain, gather experience of several births and 
out of grace imparts the highest jnana as Guru and gives 
them salvation. This grace is his sakthi. Except this grace 
and love, there is no Siva. Sakthi and Siva stand in the 
relation of Guna and Guni. - 

39. In the next sutra, Pathilakshana is discussed. If 
God is an object of knowledge; he ought to be achit and 
asat and jada. If he connot be known, he is non-existent 
and no better than Sunya. Pasajnana cannot exist before 

Patijnana, Therefore Pad is b oth, chit and sat and can be 

- . 

known but not with our instruments of perception. When 
God is called Anirvachana, what is really meant is that our 
ordinary language which is used to describe things in the 
phenomenal world is unfit to describe Him. The knower 
can, with God’s grace, realise Him in Advaita relationship. 
God is in the soul, thinks.all his thoughts and cannot be per¬ 
ceived by the soul’s limited intelligence. 

4‘0. I ought to give here the idea of Advaita relation¬ 
ship according to the Siddhantin. It is not what Sankara 
and Ramanuja mean by the term. The negative prefix 
in the word Advaita is the bone of controversy. It may 
mean one of three things. In the word “aprakasa” it 
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iiteans tile total absence or non-existence of “prakasa”. 
So Advaita may mean the total absence or non-existence 
of two, and the existence therefore of only one. This is 
taken to mean that God is the only existing reality and 
that the soul is non-existent as a distinct entity. This is the 
construction which Sankara uses for his Ekatmavada 
theory. Ramanuja also gives the same meaning to this 
negative prefix but states that there is only one Parabrah- 

mam and that souls arid the uni ver se.are.as.real.as.God_ 

but are related to him as the body of Brahman. His is 
therefore an advaita with a qualification of Visesha 
which admits of the supreme spirit subsisting in a plurality 
of forms as souls and matter. His theory is therefore 
called Visishtadwaita. The negative prefix as in the word 
Adharma may mean the very denial or opposite of 
Dharma. Adwaita would therefore mean the denial or 
opposite of two. Since this denial or opposition really 
requires the existence of two entities, Madhwa argues that 
God and Souls belong to two different and opposite 
categories and that souls can never become God. Adwaita 
means that God is one, without a second. The negative- 
prefixhas yet- a • third meaning as in Abrahmana. " It 
signifies non-difference just as Abrahmana denotes 
Brahmana but not quite that. Ananya is a term which 
is used to denote this relationship,.. The author of 
Sivagnanasiddhi in another book of his ..called the 
Irupavirupathu explains this Adwaita as neither one nor., 
two nor ceasing to be one nor two. There is another way 
in which this is explained. God is one with the soul by 
close association, different from the soul by His very 
nature and together with the soul in causing all its activities. 
c< s<50uifi(6O)<5b Qurr0<5ir ^(oBreoiLDiurreb (Bsuqjiu, 

Q^fTySlib urrili—iTsb £ll_ spLnndj” is the formula which 
explains this clearly. 
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4L We now come to the chapter on “Sadhana* 4 
wliich consists of sutras "7, 8 and 9. Siva the Sat cannot 
know the Asaut pasa, because Siva’s knowledge is vyapaka 
on all pervasi ve and not ekadesa or phenomenal. The 
Sat cannot use the instruments of knowledge which the 
Asat possesses, because thie Asat cannot assert its existence 
in the presence of the Sat. It is the soul which knows both 
the Sat and Asat. Th.is is because the Soul is neither 
wholly Sat nor wholly Asat but really Sat—Asat. Though 
Siva and the Soul are perennial and Vyapaka chit entities, 
Siva is Athisookshma Chit and the soul is Sthoola Chit. 
That is the reason why- the Asat cannot stand before 
Siva but can before the Soul. Though the trough of the 
ocean and the water content thereof are themselves pure, 
th.e salt of the ocean is contained in the water and not in 
the trough. TThis illustration is generally used to signify 
that of the thsree entities Pati, Pasu and Pasa. Pati the 
Sat is Vyapaha, Pasu the Sat-Asat is Vyapya and Pasa 
the Asat is Vyapti. The soul or Pasu, as the Sat-Asat, 
is united to both and when united to each, so thoroughly 
identifies itself: wilh each that it becomes each. This 

.assimilative characteristic is peculiar to the soul. This 

is the gist of the seventh sutra. 

'42. The eighth sutra sets out the three classes of 
souls, the kinds of. Deeksha or spiritual initiation which 
Siva bestows on them, the benefits derived therefrom, and 
•the four paths ’which bygraded steps lead to a realisation 
of God. 

| The illustration of the king’s son being lost in the 
| j ull §^ e an d being discovered by the hunters and brought 
| up as one of them and finally recovered by the king 
f them and invested with all the insignia of royalty 

I * s use d to demonstrate the recovery of the soul in bondage 
1 h Y siva a nd the latter’s appearance* as a Guru etc. This 













familiar itiustrati-on is a much haczkn eyed one, as several 
other systems of pTdlosoph - ^ employe it in a similar context. 

43. Souls are divid_ed into tnree classes. Those 

who liave all the three malas are the Sakala group, 
those who do not have the Maya Mala but have the other 
two, are the Pr-alayakala group., while those who have 
only the Anava Mala belong to the Vijnanakala group. 
To The Sakala group, Siva pei-forms Diksha in one or 
more " of three ways—Sakshur IDeeksha (Kataksha with 
his eyes). Vak Deeksha (by uttering a suitable word or 
mantira) and Sp»arsa Deeksha by touching with his hands 
or feet. Here he appears as an ordinary guru in the human 
body- To the Pralayak ala soul^ he appears with Kala- 
kanta., Trinetra, Chathu*:buja etc., as a divine form. To 
the :'Vijnana-kala souls he gives Upadhesa by intuition. 
There: are four sub-divisLons of the Vijnanakala souls and 
three of the P ralayakal a group. Then follows a descrip¬ 
tion of the rites which a_re performed in giving Deeksha to 
to the Sakala group. Xhe sutra. then deals with the Six 
Adhvvas and tlie Nivirthi etc., kalas. The Siddhanta 
gives a place to all other systenns of thought....as...various 
rungs in a ladder. 


: -44. There are fou r well Imown paths called the 

Charya, Kriya, Yoga anM^Jnana- which lead the soul by 
stages to salvatLon. Of these Chary a is the first stage which 
"&^|Mr steps. The first,. Chary a in charya is. cleaning the- 
:tctiljp|ipypremises. Worshipping one of the 25 avarana 
mobrtlias like Vinayak;a is Kriya in Charya. Dyana 
concentrated on Rudra- is yoga in charya. Experience of 
of a spiritual awakening as the r esuit ol such concentration 
is joana is charya. Similarly tliere are four steps in each 
of the other tkaree. Of these, worshipping the Sivahnga 
and performing' puja is kriya irr kriya. Nishta is gnana in 
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gnanla. Worship of^ ! tlie Sakala;; (ff of 

Sthoola form is charya, of the sakala riishkala or the 
Sookshma form is kriya and of the Nishkala or Atisookshma 
form is yoga. The last of these four, the gnana marga 
regards God not as any objective reality, but worships him 
as the Akantakara Nitya Vyapaka Sachithananda Swaroopa. 
These are also called the Dasa marga, Satputra marga, 
Saha marga and San marga respectively, since the relation¬ 
ship which the soul in these stages bears to Siva correspond 
to that of a servant, a son, a friend, and a spouse. It is 
only gnana that gives ultimate salvation. The thirtieth 
stanza of this Sutra is so very cryptic and mystical in its 
language that no translation will do even a shadow of 
justice to it. I do not therefore attempt one, but would 
earnestly request every sincere student of truth to make a 
deep study of the original. The first two lines of this stanza 
have drawn the admiration of several religious savants. 
Ramanuja has no place for Jeevan Mukthas in his system, 
but Saivasiddhanta agrees with Sankara in finding a place 
for them, though the ideas of the two on their nature and 
experience considerably varies. 

4-5. This sutra ends with the way of getting rid of the 
Vasanamala. When you throw a stone into a pond covered 
with moss, the moss clears just a little around the stone and 
covers again as the stone sinks; even so Anava, Karma, and 
May.a . disappear when the soul is at the feet of God and 
re-appear when it departs from God. Those who worship 
the feet of the Lord with steady love will never lose their 
hard earned union. There is cure for those who relapse. 

46. The ninth sutra opens with this cure which is 
Panchaksnara Tapa. Juana is of three kinds,—Pasa jnana, 
Pasujnanaand Pati jnana. Of these, Pasa jnana includes 
the Vedas and all that is included in the Sabdaprapancha, 












arid all that is ’ Included in trie Arthaprapancha from the 
Prithivi right up to Nada, as well as all the phenomenal 
knowledge relating thereto. Pasu jnana is a variety of 
Sivasamavada jnana which results from the Pasu thinking 
that it is equal to the Anadimukta, because it includes in 
its vyapya, all that is inferior to it. Ekatmavada, Pashana- 
vada, and Bhedavada are all varieties of this Pasujnana. 
Patijnana is Sivajnana which the grace of Siva gives. 


47* Then follows a discussion of Anganyasa and 
Karanyasa, Mantra, Kriya and Bhavana, Sivohambhavana 
and Antaryaga. Hrit Pundarika is the Pujasthana the 
navel region is the Homasthana and the midpoint between 
the eyebrows is the Dyanasthana. All these form part of 
, the daily sandhya vandana. Bhavana gives engagement to 
the thinking faculty, mantra to the faculty of speech and 
; ■ kriya engages the faculty of action. So these three 
concentrate thought, speech and action on the essentials of 
r out podja. The essence of ail rites is purification of our 
body so as to make it fit for the residence of God, followed 
. by an assumption that God makes his appearance in our 
body and receives the offerings in our pooja. This is the 
secret of Anganyasa. In Karanyasa the ten fingers of our 
two hands are held in lotus fashion to represent the Hrit 
Pundarika or the heart, and God appears in the lotus and 
receives our puja. The sastras say that the daily 
performance of this puja makes the bhavana or assumption 
to mature into the reality underlying it and some day or 
other, sooner or later, by the grace of God, we realise it in 
our 1 own experience. 

48. The first stage consists of a series of suddhis or 
acts of purification such as stala swddhi, jala suddhi, patra 
sudddi etc. There are the ashta samskaras or eight sacred 
acts called the nireekshana, prokshana, thatana, abyuksbana, 
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th ^ lat raya, digbandana,: av&kuntana and denumudra, 
which are supposed to eradicate ^ 

achamana, the maya mala vanishes and by bhasmasdana 
the anavamala leaves. The body thus freed from the 3 
malas is fit to be the asana of the supreme lord. By a series 
of mantras, he is invited, accepts our invitation, accepts our 
puja and then resumes his place in our heart. St. Appar 
in a sweet little stanza explains this in a nut sheli. 
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LECTURE III 

On 13-9-1950 with Dr. C. D. Sharma in the chair. 

49. There is a long series of mantras which are used 
in the daily anushtana rites but the important ones are the 
Panchakshara, the Pancha Brahma mantras and the 
shadanga mantras. The panchakshara consists of five 
letters re, ld, ffi, <su, & iu. It has five varieties. The first is 
the Sthoola Panchakshara with re as the first letter, the 
second is the Sukshma with @ as the first letter, the third is 
S( 5 uuj< 5 ijS?l, the fourth is £?i<sn and the last is 6 } alone. Of 
these five letters in the first two varieties, © represents Siva 
<5n represents sakthi, and uj the soul, re stands for tirodhayee 
, and ld for mala or pasa. The beginner practises japa with 
the Sthoola Panchakshara and after proper initiation by a 
Onanaguru begins .chanting the Sukshmapanchakshara. 
Samayadiksha by the Kulaguru is enough to authorise one \ 
to chant the Sthoola Panchakshara. The Panchakshara is , / 
the Swaroopa of Siva. In the Sthoola Panchaksharapi^SIfp: 
the Kunchithapadha, ld is the navel, S the shoulder, L the 2 
face,, and ili is the Siras. In the Sukshma variety ff), <ai, uj. \ . 
re, ld represent the upper right hand, the lower left hand • 
the Fight abhayastha, the upper left hand and the right foot. - 
These are set out-in stanzas 32 and 33 of the “ <s_ssqt«jhj> 


















60 at as <95 & 99 which is one of the 14 sastras-rSee Appendix E. 
The third variety ©qjujsu© is called the karanapanchakskara 
and is imparted by Upadesa to advanced souls on whom 
grace has fallen (called for that reason Saktinipadhas) by 
paramagnana-charyas. Here the tirodhayee and mala 
letters re and ld are absent, and the soul is guarded on both 
sides by Siva and Sakthi. This variety is popularly called' 
in Tamil Q-sndreifl a fire brand burning at both 

ends. The fourth-variety has only two letters SI and ©i 


called the Mahakarana Panchakshara. The fifth and 
last is the Mukti Panchakshara which has got oniy one 
letter © which represents Siva. In the code word of the 
mystics, it is called the mantra which is used to drive a 
dog. We all know that © is used for this purpose in 
Tamil Nad. Tirumoolar, the mystic par excellence which 
the Tamil Nad has produced and the author of the Yoga 
Sastra called the “Tirumantram”—uses this expression 
• rerrfRn im* Q LDre^lijLb 55 to denote this Mukti Panchakshara 
(See Appendix F). 

50. All mantras except the Panchakshara require 
the addition of <spih and rein : as prefix and suffix to com¬ 
plete them and require them for chantation. For instance 
the Ashtakshara mantra <spih reCBmrrrerrrjnriUQo^uj : has eight 
letters by including <5pii and ren> : in the computation. 

' In the Ashtakshara japa the whole <spih reGmfTretffffiiucso^iiJ is 
a unit and 108 or 1008 are chanted. But the 
Panchakshara has five letters without <spii> and rem ; and 
the chantation (at any rate in Tamil Nad) does not require 
the prefix and suffix. I hope the practice -is the same in 
this part of the country, though I do not know the: details 
of the Desachara of N. India. 

v 51. The Pancha Brahma mantras remind us of the 
five faces of Sadasiva (Isana, Tatpurusha, Aghora, Vama 
Deva and Satyojatha). . Of these, Isana is the Urdhva or 











upturned face whicbf is in the direction of the N. East. : 
The East facing is the Tatpurusha , the South facing is the 
Aghora. the North facing is the Vama Deva, and the 
West facing is the Satyojatha. Isana gives us all the 
vidyas, Tatpurusha all the bhogas. Aghora wipes out 
all our sins, Vamacdeva gives us all pleasures belonging 
to a lower category and Satyojatha gives us the 
highest Jnana. In most Siva temples, the Sivalinga in 
the Moolasthana or sanctum sanctorum faces the east, 
as the majority of worshippers go to temples and pray 
for the health, wealth and prosperity of themselves and of. 
their kith and kin. In a decent proportion (about -a 
hundred temples in S. India) the Moolasthana linga faces 
the West. They are always valued as conferring jnana 
which is so essential for the soul’s salvation. The 
moorthas which face South in most Siva temples are- 
the Nataraja and the Dakshinarnurthi. The temples 
wherein the Moolasthana faces the South are very few 
and Avadayarkoil or 6 ) 0 uQu 0 re jb where St. 
Manickavachaka got his upadesa is the most important T 
of them. In this temple, the presiding deities Atmanadhall 
and Sivayogambika are worshipped in the Aroopastate. 

A Sivalinga in the mulasthana which faces the North is 
almost non-existent. Most village gods and goddesses 
called the grama devatas face the North, as they are 
supposed to give pleasures of a low variety. The Shadanga 
mantras . are .used to worship the six angas called the 
hridaya, the siras, the shika-, the kavacha, the netra iand : 
the astra. It is essential to remember the philosophical 
significance of all these angas which is found in an extract ?■* 
from the Vathula Aga ma (which I used in another context 
see para 16 supra). E think I have been rather too long in 
my discussion of these mantras. The substance of the 

Sadhanas mentioned in the 7th, 8 th and 9 th sutras is called! 
Dasakarya (See Appendix J.) , ..7' 














52i We now come to the last three - sutras which tell 
us the Prayojana or the e*id to be attained. This consists 
of two parts the cessation of bondage in the Bhaddha Dasa 
and the attainment of Mnkti in the Mukta Dasa. These 
are ^ w<> dlstinct things as every sick man knows. Removal 
of disease is the first step, and recovery of normal health 
follows as the next. The ^soul which enjoys patijnana so 
long as it exists in a physical body in this phenomenal world 

w k-atever it thinks, speaks or acts is 
the th °ught speech and action of God acting through him- 
Therefore the three malas do not affect him at all. St. 
Manick avachaka expresses this in a beautiful song. 
(Appendix G). It also knows that what others think and 
s peak about it and do unto it are likewise done unto God 
acting through them. It therefore does not have any like 
op dislike towards them, as it would have had if it were 
actuated by the egotistic *T” and “mine” attitude. There 
. 1S t ^ ere ^ 0re no acquisition, of any agamya or future karma. 
Even the prarabhdha is like a charred piece of cloth, like a 
wheel revolving because o f the momentum of a spent force, 
or like tlie flavour in the empty asafoetida tin. The charred 
cloth is useless for wearing:, the stopping wheel unfit for any 
work, and the flavour in tFie tin useless for cooking. The 
Cl ^ rre l doth illustrates the nominal existence of the 
prarabhdha, the flavour in the asafoetida tin illustrates the 
active st age of the Vasanamala and the stopping wheel the 
dull or rnantha stage thereof. 

:: C ;,v 53 ; The eleventh sut*ra states that the Pati performs 
the seeing upakara (in add ition to the upakara of showing 
objects for the soul’s own sight of them in the phenomenal 
world winch is discussed in the fifth sutra). The example 
of the sakshu indriya not only furnishing sight to the soul 
but also going out to the object and co-operating with it by 
seeing it is an important one. This is a peculiar feature of 
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the Naiya-yika system wh'dcii the Siddhantln accepts. 
According to the 1ST aiyayika, the visual organ is not the eye 
which is only its se-at or Athashtana. He states that a ray 
of light goes out of the pupil in the eye to the distant 
obj ect which it sees and comes into direct contact with it. 

Th is is the reason why we directly perceive the direction, 
distance aimd position of an o bject. Even so the Pati sees 
for the Mu kta soul•. The M^ikta soul is therefore literally 
unable to have aMiy knowl edge of the phenomenal world 
and its con tents, therefore the prarabhdha karma has no 
grip whatever for toasing the Mukta soul. There is a short 
discussion on how^ the Maya mala and Anava mala lose 
the ir grip. 

54. The question th at now arises is whether the 
complete edisappea jrance of pasa in the Mukta soul is not 
opposed tzo the fundamental postulate that the three* 
entities Pati, pasu_ and pasa are eternal. The answer is 
given that the disappearance of pasa in the Mukta soul 
does not mean its total disappearance from the universe ^ 
at all. It exists im millions of souls in bondage and is 
veiry muchi alive and active. Though millions of souls t 
ha^e already attained salv-ation^ yet millions more are 
stil l in the state of l>ondage. (We know the mathematical 
principle Oiat infin ity minus infinity is not zero but infinity,) 

55. There a ire some ^vho argue that pasa being • 
ete rnal, cLings to the soul even in Mukti and exists in an: 
absolutely passive state. ""This is incorrect becausedithey 
eternal nature of pasa is in no way inconsistent with itsd . 
complete disappearance in Mlukta souls. The paddy with 
its husk, bm'an, sprout and rice components is repeated as an . 
illustration. It w^as used in the second sutra (2*86) (Seed.' . 
paura 30 above). The grain of rice corresponds to the soul 
and the bran, husk and sprout to the three malas. The 
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i)ran 3 ; tiiiskj andg sprout ±may be 
the rice will stay nevertheless. The destruction of .these 
three which made ..their appearance with the rice as sahaja 
companions does *iot in any" way affect the existence of the 
rice. Xheir destruction makes it impossible for the rice to 
grow a_gain even, if sown- This also illustrates that the 
Mukta sou] is n ot reborn because all the three malas 
becomes extinct in relation to it. 


. 56-.The mu kta soul tliough so very closely, associated. 

with th-e Pati, is nevertheless incapable of performing the 
cosmic activities craiied the ranchakntyas. its only right 
is to enjoy the Sivanubb ava. This is because the Pati 
though so closely associated with the Mukta soul is 
neverth_eless so essentially different still. Though both 
Siva and the soul belong to the chit category. Siva is 
Arulchit while thie soul is the chit which gets the x\rul or 
grace; Siva is tHe chit which gives buddhi and mukti 
to the s>oul by destroying its births, while the soul is the chit 
which is engrossed in births ; Siva is the chit which knows 
independently whole the soul is thie chit which knows only 
when it is taught by Siva. Though both have light, the 
•light-of the human eye is so essentially different from the 
light of the sun. Even so Si~va is essentially different from the 
Mukta soul which is totally unable to perform the 
pancha-krityas- It is noteworthy to remember here that 
Badara-yana, the author of the Brahma sutras states this 
explicitly. 

57. The Mukta soul described in the eleventh sutra is 
called a Jivan Mukta, amd so long as he exists in the 
physical body, it is very" essential that he should guard 
himself against sa possible relapse of the malas. For this 
purpose two dewices are prescribed, viz. Sadhusatsangha 
or association wi"th other ji van muktas and temple worship. 
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Love of God is accurately judged by the love of bhaktas 
which one possesses, just as the depth of a man’s love to a 
woman is judged by the way he entertains her relatives as 
his guests. One who does not love all living beings in 
creation cannot really have love of God, because God is 
present in every being. Such a person does not really love 
himself because love of all beings is so essential for his own 
souths betterment. 


58. Next comes a statement of some important truths 
relating to temple worship. How the devotees m the 
charya, kriya, yoga and jnana stages regard the idol in the 
temple and how the idol bestows grace on them are 
beautifully set out. (See Appendix D). 1 he charyavan 

regards the idol itself as Siva. To him Siva gives his grace 
without coming out. The kriyavan regards the formless 
Siva as appearing in the idol because of the use of the lsana 
and other mantras. To him, Siva appears just as fire 
appears by rubbing together two pieces of dry wood and 
bestows grace. -The yogi regards , the omnipresent Siva as 
appearing in the idol, just as milk comes out when the 
milkman presses the teats in the udder of a cow. He the 
Yogi uses the Sadhya mantras and Siva appears in the 
roopas which he desires to worship at the time of his wor¬ 
ship and bestows grace. But the jnani worships .the idol 
with the purest love and'to him, Siva bestows his grace by 
coming out, even as milk is dripping from-the udder of the 
cow whenever it thinks of its calf for a few days after 
delivering it. So great is its maternal love. 

59, Why the jnani should go to a temple and wory 
ship is a question which is frequently asked. We may 
come across several people who say that temple worship 
is intended tor lesser mortals and not ior intellectually and. 
culturally advanced persons like themselves. The answer 
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is clearly given that the jnani is bound to do all the acts 
Of the persons in the four stages of clvarya, kriya, yoga, and 
jnana because all are true acts of service for the sup'reme 
Siva. The yogi is similarly bound to do all the acts of the 

three stages below the jnana and similarly one less each for 
the other two. 

. 60 - The joani is therefore a person who is very active 

m the world, not at all one who is totally inactive and- 
__ 1 1 • « _ 
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passive and simply marking time. His ichcha, jnana and 

kri ya are fully engaged. His ichcha is fully enga¬ 
ged in Sadhusatsa ngha, his jnana fully engaged in 
keeping a ciose watch against the relapse of the malas 
and fully engaged in the service of* all living 

lyings, the service of fellow sadhus and the service of 
p||ft worship. We thus see that the ideal of Saiva 
00$, for a jnani’s life is social service of various 
;:; kl ; nds *., Some P eo P le who have false notions of what a 
Sanyasi should and should not do, think that Sadhus 
|||Jonging to the Ramakrishna Mission and similar in- 
^utgns in the country should not- engage themselves 

...schools,.dispensaries, flood relief, famine 

^^g||^rthquake relief and other kinds of social 
'service. We may state that the Siddhantin views all 
these, as falling within the legitimate realm of a jnani V 
activities. . 


nf 

% 

/■) 

) 

i 

.3. 

w 


■ex 






61 • The last stanza of the last sutra winds up by ' v 
8|Sfel8#“ at the gnanacharya should be worshipped as 
^presenting all the phases of Siva. Siva through this 
gnanacharya bestows complete grace on the jivanmukta 
and gives him eternal bliss at his feet. Even in this 
blissful state, the soul subsists and is quite conscious of 
its blissful enjoyment, this is Saivasiddhanta mukti. 
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62. A short biographical note on the author ’' A'-gj 
of the Sivagnana Siddhi, will not/1 think, be out of place;il|siS 
His name is Arulnandhi Sivacharya. He belonged to the ^ 

Adisaiva caste of the Brahmans of S. India who are temple S:; 

priests. His native place was Tiruturaiyur in the South 
Arcot District on the banks of the South Pennar River in A;,:' ' ~ 
Tamil Nad. He was well versed in the Saiva Agama Sastras | 

and was popularly called ‘‘Sakala Agama Panditha”. Pie * V-A 

was the Kttiaguru of one AchyutaKalappala, a native of ■% 
Pennagadam in the same district. This Achyuta was a • A 
Veil ala by caste and though rich had no issue. His 
Kulagaru selected a stanza, in the Thevaram bypassing 
a cord tb rough the palm leaf book containing the 
Thevaram songs and alighted upon a stanza which said 
that if any one went to the Swetaranya Kshetra (called 
Thiruvenkadu in Tamil) bathe in the three sacred tanks J 

of the temple, and worship the presiding Siva there, he '! 

would get Satputra Santbana as well as a satisfaction ■ 
of all his other desires. Achyuta Kalappala therefore ’• 
went to Swetaranya and bathed and worshipped andl^oSpii |S 
a. son. He was immensely delighted. The child ^ 
it was only three years old went to his maternal ’ uncle’s ‘ vf 
bouse in Tiruvennai Nallur (about 30 miles from - Penna^? - H 
gadam). While he was one day playing in the streets, ; 
one St. Paranjothi who was travelling from Kailasa in “ 
the Akhasa Marga saw the child, realised that it was ,. 
eminently fit for gnana upadesa and imparted the u, 
essential truths of Saivism to this child. The 
the Diksha name of Satyagnana Dharsini 1 

Sanskrit for Meikandar in Tamil. H'Q 
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63. Thus Meikandar in twelve cryptic Tamil su'tras.'pf 
a sum total of forty lines of verse expounded the substance 
of this upadesa. He conducted classes. His : 'Kulagufi^J^^ 
-Arulnandhisivacharya was also conducting classes. People ! 
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t > at tending the latter’s classes gradually ,/orsoolc them and 

,:r Meika,,dar in ; 

found out the reason for the daily falling attendance and 
tie day went to Meikandar’s class and stood upright and 

lookecl Tt a , A T 3 r Ma!a meant ' Meikandar «H«tly 

performed STTt"n ^ *° ‘° e and “^tclcntally 

.performed Sakshu E.ksha to the latter. The latter, owing 

pardon TT" 1 " 1 , a t Meikandar’s feet, craved 

pardon and solemnly affirmed that his body, soul and all 

“T T and tha * he Was ^ latterV 

beek and call to do all that he was asked to do. 




l 


g; . 'j 

IS 


, f, 4 ' Meik andar thereupon desired that his new „ m .il 

“ t e h X e P d nd , hU ‘T 1 '' 6 Cfyptic SUtras aad explafo in 
d ^’ the doctr,ne s of his system of advaita. Arulnandhi 

1 th his profound knowledge of the Vedas and Agamas and 
^o te songs of the Saiva saints wrote the Sivagnanasiddhi 

P^Swmde f 16 S a r kSha and ‘ he S«a. The 

S 1 fhe Taira, /"T fr ° m ‘ he Cha -aka 

H Sli : a f , nCharatra and refutes Aeir conclusions. The 

' l l u t WUh the Saivasidd hanta system and answers 

: Ar^TriT^TTT 5 could raise - 

AvT •• s c upaaesa to his own disrml/> 

Maraijnana Sambandha \/t ^ 

|iave upadesa to Utnapathisiva who ™ “itT" 
the ?;ddhanta *** of which Wai 1 *£ 

• StandTsr 1 -- Th<SC ^ ™ptprs Meikandar" 

the S ^ ' Mara ' JnaDaSambandha > and Umapathsiva are 
| ; theSanthanacharyas J and are said to belong to the Kailasa 

^H-4'r amPa d a \ Thr ° Ugh 3 Chai " ° f d ' sc >ples, the nil 

1 2 

Ka.lasa parampara. Sree-Kanta-Rudra in KaUasa ‘gave 
upadesa to Nand.keswara who had Sanathkumara for his 
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disciple- This Sanathkumara gave initiation to Satyagnana* 
darsini who again gave upadesa to Saint Paranjothi. This 
Paranjothi gave Upadesa to Meikandar who was a denizen 
of this world. Nandikeswara, Sanath kumara, Satyagnana- 
darsini and Paranjothi are the four in Kailasa and are 
therefore called the Ahachandanacharvas. From Meikandar 
right up to Umapathisiva we have the four Purachchandana- 
charyas. This is the spiritual genealogy of the Santhana 
; Parampara. The system of philosophy which is the 
substance of these lectures is called by its full name as 
c< Vedagamokta Saivasiddhanta” because it is based on the 
Vedas, the Saiva Agamas and the spiritual experience and 
utterances of the four great Saiva saints. 

65. I will be failing in my duty if I do not express 
my thanks to a few persons and institutions. First and 
foremost stands the Tiruppanandal Mutt (with its branch 
called the Kumarasami Mutt at Kedar Ghat) and its 
present head Srilasri Arulnandi Tambiram Swamigal who 
has created a generous endowment for these lectures. The 
Annamalai University was kind enough to select me as-the 
lecturer for this year. The Philosophy Dept of the 
Banaras Hindu University has very kindly made all the 
necessary arrangements for making these lectures a success. 
My special thanks are due to Dr. Atreya and Prof. 
Sivaraman for gathering a band of scholars who have 
evinced a keen and genuine interest in the subject of these 
lectures by a welcome array of intelligent questions and for 
inviting distinguished professors to preside over this series of 
lectures. Prof. Sivaraman and Mr. Kalyanam Pillai, the 
agent of the Kumarasami Mutt have made my stay at 
Banaras very comfortable. May the Supreme Lord, Siva 
shower his choicest blessings on all of them is my earnest 
prayer. Om Shanti, Shanthi, Shanti : 
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H. Puryashtaka is of two varieties : One called the 
Sooksmadeha consists of the five tanmatras and the manas, 
buddhi and ahankara. The other is the paradeha 
consisting of 31 ta.ttawas belonging to 8 categories 
(1) five elements, (2) five tanmatras (3) five karmendriyas 
(4) five jnanendriyas (5) the four Anthakaranas, manas, 
buddhi, Chitta and Adiankhara (6) Gunatattwa, (7) Mula 
prakriti, (8) the five viz, Kala, Niyati, Kala, Vidya and. 
Araga (^see pages 264, 265 of Sivagnanabashyam)- 

J. The Dasakaryas (1) Tattawaroopa, (2)' Tattwa 
Darsana, (8) Tattwa Suddhi, (4) Atmaroopa^ (5) Atm a 
Darsana,- (6) Atma Suddhi, (7) Siva 
Darsana, (9) Sivayoga, (10) Sivaboga. 

Lecture delivered at the Allahabad University with 

Dr. A. Mukerji in the chair on Thursday the 14th 

September 1950. 

Religion may roughly be defined as the science of 
Eternal Happiness and that religion which in theory 


roopa, (8) Siva 












and in practice furnishes a complete scheme for the 

attainment of such happiness should undoubtedly be 
regarded as the best. Saiva Siddanta claims to be that 
and I shall endeavour my best to set out as briefly as 
possible the cardinal principles of the systen leaving you to 
find out how they accord with the conclusions of Modern 
Science, material, moral, and psychic. 

2. Ancient tradition traces the origin of the system 

to God himself. Nandikeswara (a soul symbol) bewildered. 

by the vast and conflicting doctrines then prevalent,, 
prayed of Siva (God) to know that real truth. Siva gave 
put the truth of the Universe to Nandhike swara, from 
whom by a chain of disciples the system has been 
handed down to the men of the world. Meikanda Deva, 
Arulvandi Siva and (Jmapathi Siva are the principal 
e^onents of the system and most of its literature is in 
Tamil. The system claims to represent the irrefutable 
Conclusions of the Vedas and the Agamas. Tim 
I quintessence of the system is that God, Soul and Evil 
..(p asa ) are perennial and exist without beginning or end, 
and that the soul after passing through various stages 
•of* development (through- numberless bodies) gets rid 
of the Pasa associated with it with the help - of Divine 
Grace and attains perennial Bliss at the feet of God. 
The importance of the system lies in its simplicity, 
gradation suited to all shades of knowledge and belief, 

;and i.ts.eminentely practical nature. Every aspect of the 
lilyptem will stand the test of utility; hence its excellence. 




Conception of God. 


$| 3 . Saiva Siddanta divides the Universe and its 

contents into three fundamental objects: (a) Pati 

(Lord, God), (b) Pasu (Soul) and (c) Pasa (Bondage, 










Matter, Evil). These three objects are perennial and exist 
side by sfde. Of these God is the most difficult object to 
define. 


4. God i n his Sakata or Determinate aspect is regarded 
as possessing Eight supreme attributes or qualities viz., 
(1) Absolute self-control, (2) Absolute purity, (3) Abso¬ 
lute intuition(4) .Omniscience,.(5).Absolute.freedo m. 


(6) Boundless grace, (7) Omnipotence and (8) Boundless 
happiness. Hie is the Supreme Lord of the Universe, the 
supreme Regulator of the destinies of the Soul, and the 
supreme Controller of all action. He is the principal 
Director of the Five Great Actions—Evolution (Creation), 
Existence (^Protection), Extinction (Transformation). 
Involution and Bestowal of Bliss. He is indissolubly and 
inherently uni ted in all his actions to 8hakti (Goddess) 
who represents Will, Force and Wisdom. The relation 
of Siva to Shakti may be likened to that of a tree and 
its sap, to gold and its golden nature and so on. 
Between them. Siva and Shakti regulate all action in the 
Universe and their separation means chaos. Their 
relation is absolutely impersonal and though worshipped 
as husband and wife, they may be compared to a perpetual 
bachelor and. a maiden. The Linga , the idol seen in the 
Sanctum Sanctorum of every Saivite temple, the highest 

• symbol of worship, represents the inseparable unipn of Siva* 

• and- Shakti as being the cause of all Action and Order in 
the Universe- In fact, wherever Saiva Siddanta speaks of 
Siva it really means Siva inseparately united to Shakti. ;V 

l . I / '.v • . ■ • ’• • . ..I- ; ; ‘ 

5. Siva and Shakti carry on the work of the Universe 
through Nin& principal agencies of which four are formless, 
four have form and one is a formless form. It is these agent 
deities and their sub-varieties that most other systems of 
religion worgttip and hence Saiva Siddanta claims to be the 












; J g es 5 r «ng Of the ladder of religions and further enunciates 

- the P^ciple of tolerance by*:postuht- 

- f. ha * S ' Va ’ ,he h, § hcst G °d, bestows Grace on these other 
rehgmnists according to their deserts. His Justice -and 

race eing universal, Saiva Siddanta nowhere asserts that 

- followers of other religions are doomed to eternal perdition 

' wmr ' , G n d “ regardcd in Saiva Siddanta as the 
? M 7 T °‘ ai ‘ Action Universe..Here comes 

othl*' T istic , of , the Most 

- . , 5 " V S“* U uu d as aiso trie material and the 

instrumental cause. Let me explain. Just look at a table. 

'! . C . reS ' 1 ' lt ° f three causes operating together viz, 

: ’ ° ols and carpenter. The carpenter with his tools 

“ Xtt ' t U! ;° 0d int ° a table - The w °° d furnishes the 
matter worked upon, it is the Material Cause . The tools 

' rT- t - e 'u StrUmentS USCd by the carpenter to cut, shape 
j: !po W0:>d int ° a table ’ ,h, ’y are the Instrumental 

Tho carpenter as an efficient being endowed with 
, S . *11 and intelligence used the wood and tools to proper 

l t 1 AeTooT "I 1 made 'u- tab ' e - Hg miShf 6aSily have made 

’■ ■ bundle "T V° S01n ' nhlng ..say...a. .chair, a box, or a 

bundle of splinters. He is the Efficient Cause, The table 

- p * 6 resuk of these operating together harmoniously 

! ' It con°’ i f thC UniverS ' e - Ma y a is the material cause, 
it consists of two varieties Asuddha Maya or imnure 

S«e ° God-'""/ 16 '' 3nd SUddha Maya ° r Pure, ethereal. .. 

i’i'ahf takes rh- 'r ” 0 / Shakti is the instrumental cause 
iSSIfeSsSiifcc form of various instruments (like various 

f ° r . SCVeral »<=*»»• Go<i is the Sclent 
: S ^ Se 3n contr >hutes tile intelligence, skill, and what- 

.■ ,S m<?ant by ‘ efficient ” as applied to Divine Action. 

; ; ^arJawlf 1 f be , Seen * hat fhi$ theory Mled Sath 

- ■ entirely accords with the conclusions of 






isiii 











modern science. It enunciates as a fundamental postu¬ 
late that God, soul and matter co-exist perennially without 
beginning or end. Any question therefore as to who created 
the soul or matter or which appeared first is entirely out of 
place and irrelevant. The Siddanta view of creation (or 
any other Universal action) is that it is an act of trans¬ 
formation of existing matter from one form into another, 
not that something comes out of nothing. This v iew wi ll 
thus be seen to be based on the axiom of physical science 
that matter is indestructible. The whole theory is based on 
the inexorable logical principle that what is will ever be } 
and what is not will never come. 

8. Similarly the principles underlying the mani¬ 
festation of divi ne force in the actions of the universe 
show that the Siddanta system is based on scientific* 
principles of Evolution and Involution ; e.g., Creation 
Revolution) is regarded as the result of the action of 
forces in a particular order and extinction (involution) is 
regarded as the result of the action of these very forces 
in the inverse order, in the former case an ordered 
emergence, in tine latter, an equally well-ordered sub¬ 
mergence ; extinction does not mean the wiping out of 
the universe from existence, altogether but only the 
disintegration of its component parts and their existence 
in a subtler form. 

• * . 4 . - . 

9. I have d igressed far away from the conception 
of God. We have studied the sale at a or positive aspect of 
God. Let us now look at the Nishkala aspect. Here 
God appears as the Fundamental One sans form; sans 
action, sans quality, sans everything. This is the ideal 
which the Siddanta system prescribes for the soul in its 
final stage of salvation ; hence the utility of this aspect 
of God for the contemplation of highly advanced souls. 

















10. Let me now conclude this section with 
attempt at a definition of God. As the Siddanta concep¬ 
tion! is positive and negative rolled into one, the defini¬ 
tion is bound to be full of contraries and paradoxes. 
Go«d is the supreme being with and without form, mate¬ 
rial yet non-material, controller of all action yet 
act ionless, possessing the highest qualities yet having 
none and Lord of the Universe yet quite apart from it. 
Th~us, in short, has God been defined in Sivagnana Sid- 
diy;ar (1’70), the most elaborate treatise on the system. 

Conception of Soul 

) 11. Let us now pass on to the conception of soul. 
Time Siddanta system provides ample logical reasoning 
v for~ demonstrating the existence of both ; I may point 
out that all that reasoning will absolutely stand the test 
of criticism. The Soul is as Immortal and as Perennial as 
- God himself. Both exist side by side for all time. The 
soiul has its habitation in the body and is certainly dif- 
eferrent from the body. The soul is spiritual and not 
material in its nature, hence it has no form, shape, 
weight or other '"'perceptible'■■"attribute-.--Some people con¬ 
found the soul with the breath or Prana-Vayu as a body 
wLthout breath is as much a corpse as a body without a 
. So Til. But this is a wrong conception since breath or 
. PM’ana-Vay.u' is only one of the ten vital forces that con- 
i. trfbl the. actions in the body and it is incorrect . to 
Vidlentify the ’ soul with one of them any more than with 
Varny other of them. Some confound the soul with the five 
.senses but a little reflection will show that these are 
o*ily doorways through which the soul comes into con¬ 
tact through a body with the. universe. r l he soul should 
not likewise be confounded with the Intellectual Facul- 
tCes or Anthahkaranas which are only instruments of 









action for the soul. Similarly the soul should be care¬ 
fully distinguished from everything else in the universe 
with which it bias something or other to do. These latter 
things are called by the collective name of tattwas and 
in the Siva Siddanta system, they are 36 in number. In 
some other systems their number is less but details, 
regarding them will be out of place here. They can be 
studied in the books called Kat Calais written by philoso¬ 
phers of repute and in the standard Siddanta Works.-- 
The salvation of the soul consists in its gradually get¬ 
ting rid of its connexion with these 36 tattvas. 

12. The Soul passes through five stages of consci¬ 
ousness (called Avasthas) called the jagra (self-consci¬ 
ousness Swap na (dreamy consciousness) Sushupthi 
(Sub-consciousness) Thuriya (Pure consciousness) and' 
Turiya Atheetba (cosmic consciousness) and each of 
these stages has three varieties the Base, the Medial 
and the Superior. The final stage is the soul’s conscious 
bliss at the feet of God. The details regarding these 
matters will be found like those pertaining ' to the tat¬ 
twas in the Ksttalai books.-...They. are more useful for 
regulating one’s spiritual exercises and experiences than 
for mere philosophical study. 

13* Bereft of all these details and distinctions, let 

us for a moment look at the true nature of the Soul,. It 

is immortal ; it has simple potentiality for ‘-all that is 
good in the world but by itself it is appended to what is 
called Pasa or evil. By reason of such association it is 
ignorant, inclined to do action which will entangle it in 
the affairs of the world, proud and egoistic by reason of 
taking credit for its action and experiencing joy and 
sorrow as the result of its action. If associated with 
good, it is the very reverse of all these. The soul in its 







true nature is like a colourless crystal reflecting the 
colour of the substance next to it. It is therefore 
called Sfath-Asath. When associated with Szth or good it 
is goodj when with Aszth or evil, it partakes of the evil. 
One thing is quite clear from this conception of the soul 
viz., that for its own salvation, its own unaided effort 
is insufficient and a Preceptor is necessary. We shall 

discuss the logical consequences of this conception a 
little later. 

Conception of Evil 

14 ‘ Let us now Pass on to study Evil (Pasa) which 
as we have seen from the introduction is as perennial 
as God himself. Pasa literally means a cord and is so 
called because its influence is so great with the soul 
that it keeps the latter tied up in Bondage. Pasa sym¬ 
bolises yvhat all is base in the universe and what all the 
^ouf should avoid to ensure its spiritual welfare. Pasa 
iorv|the; ; purpose of study may be sub-divided into the 
j^ree great Mai as or Impurities viz., An aua. or Egoism, 
or activity and Ada.ya. or illusion. 


- 15 . Of these yi/aya acts on the soul in this way 

that it makes the soul believe that all white is milk and 
all that glitters is gold. It works up the soul into the 
illusion that the pleasures of the world are perennial 
: ^ at ' thereafter . is. the Summum. Bonutn 

|i|lPi e - -; Th - e are ot her schools of Philosophy that 

world itself is unreal, and that the plea¬ 
sures thereof are equally unreal. But Saiva Siddanta 
dqes pot enunciate any such doctrine opposed to ail com¬ 
mon sense. It recognises that the world is a perfectly 
real^ one, that it is a training ground for the soul to cast 
0 ^ its bondage and to acquire the light spiritual and that 
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the pleasures of the world though transitory^v^re: egUally 
real and enjoyable. But what the system says :is that 
these pleasures though real and enjoyable arc but fleet¬ 
ing and tiny in their nature, that it is wrong to think 
that they are the be— all and end -all of human existence, 
and that there are much better and far more lasting 
things whidh rare eminently well worth pursuit. The 
soul in the clutches of Maya has been likened to. a cat 
standing on a milk pot which instead of drinking the 
good sweet milk from it jumps at a cockroach on the wall, 
tilts the milkpot, breaks it and spills away all the milk. 
If the cat were not under the illusion that the cockroach 
was much better food than the milk, it would not have done 
so. So also the soul. 








16. Karmcx mala is the bondage or evil caused by the 
; ; soul doing good and bad actions- Whenever the soul does 
, any act good or bad in an egotistic spirit, it has got to reap 
. tlie fruits of such act good or bad. God as the merciful 
dispenser of justice is ever watchful of all the deeds of every 
soul and gives suitable bodies for the soul to enjoy the 
fruits of its actions in diverse- spheres. . This is otherwise 
called the Doctrine of Reincarnation and is common to 
many of the Hindu systems of philosophy. Good deeds as 
much as bad deeds are the source of rebirtlis though the 
former lead to better births, greater wisdom, and greater and 
quicker chances of salvation. Birth and death coming-in-• 
quick and never ending succession like the wave's of the 
||jf sea are an intolerable misery to the soul, which longs fofev 
v . spiritual peace. The aim of the soul ought therefore to be 
to get rid of births and deaths, in other words to get rid 
of egoistic action which is the seed of re-incarnation. 






j _; < ' 17. Now .all egoistic action is the result of likes 

jiiAand dislikes. When you like a particular object, you do 
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so many things' to achieve tiiat object* Similarly when 
you dislike something, you do and omit to do so many 
linings to see that the distasteful thing does not come 
in your way. All these actions have their effect. Suppose 
y ou have neither likes nor dislikes* Then what all you 
(To is not egoistic but due to other causes. When you 
eliminate al 1 those causes and do whatever you do in a 
iMon-egoistic spirit, purely out of love for God and love 
for Man, your actions are bound to be pure and they have 
rao effect on you. for you do not court any, nor are you 
on the look out for any, 

. 18. The First Step in the salvation of the soul is 

then the act of getting rid of all likes and dislikes. This 
i s called Satmatva.-Buddh£ (sense of equality of pain and 
pleasure) or in Tamil fr'U-Vinai-Oppu (looking at good 
actions and - bad actions with an equal eye as regards their 
S^ : «efleet on you), 

19. I have already said that God as the merciful 
dispenser of justice gives to each soul various bodies to 
Ginjoy: in different worlds the fruits of its deeds. There 
: =are some (of course sceptics)''"who question this statement 
^and indeed the doctrine of re-incarnation itself. I have 
just a word to* say in this connection. The world would 
be much nobler, people would respect each other and their 
.rights much better and there would be much less of 
. . bloodshed and warfare.if all the people of the world should. 
^^J||ieye ih this theory.‘It conduces to the greatest happiness 
* of The greater number and is therefore utilitarian to the very 
!:'!:®cdfi-It is .but one step further from the ordinary experience 
Iff of mankind in every state. Every sovereign punishes the 
= wrong doers in his State a.nd rewards the benefactors. Why 
2 should not the Sovereign of Sovereigns do so ? How is the 
:idea absurd or illogical ? How does it work any hardship on 
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humanity ? 3n fact the theory in some way explains 

the inequalities in the word and furnishes a soothing 
balm to errant souls. C A11 men are equal’, is a well 
known theory" on the basis of which several principles of 
law and politics have been built. All have equal opportu¬ 
nities to attain salvation but each has to carve out his 
own destiny and the doctrine of Karma furnishes some¬ 
thing like a gospel of faith and hope to every soul and 
goads it on to better and nobler things- The doctrine 
ought to find a place in every system of philosophy at least 
for this one service it renaers- 

20. Let us now hasten to look at Avava. Mala, or 
Egotism■ The importance attached to this Mala in Saiva 
Siddanta is. very great, the remedies prescribed for 
getting rid of it. very sound, and the details to be found 
in the system as the result of taking a very strong view 
of this Mala very many. The system has several peculia¬ 
rities and distinctions from other schools of philosophy 
based on the conception of Anava Mala which it adumb¬ 
rates. Anava Mala or egotism is that attitude of the 
soul in which it says that it is the author of all actions, 
that the things around it belong to it, that it feels 
proud of the pleasures it enjoys and so on. In short it 
is that frame of mind in which we find the very large 
majority, in the world —an absolutely rigid materialistic 
selfish attitude. Saiva Siddanta says that this Anava 
Mala is a very old defect in the soul, even as the verdig- 
|ris or baseness in'copper. f '[■ 


21. It will be seen that this attitude spares no 
place for God in it- That is why Saiva Siddanta takes 
up cudgels against Anava Mala and devises methods to 
root it out of the soul. The system enunciates that so 
long as the soul suffers from Anava Mala, it cannot see 










OT^ejrjpy (rod; or? even goes to the extent 

of saying that even in saints, Anava Mala does not 
totally disappear but remains as a dead atom, so great 
is its force. Anava. Mala may to some extent be said 
to be the seed of the other Malas, for it is the presence 
of Anava Mala in the soul that make it seek the 
pleasures of the world, and do selfish and self aggran¬ 
dising things. This Is obvious from every one’s experience 
and needs no proof. Saiva Siddanta therefore regards 
Anava Mala as the c.ause of re-birth, cause of sin, cause of 
everything that is not godly in tlic world, 

22. A soul’s life say in a human body with a full 
dose of Anava Mala would be the life of a rank materia¬ 
list living for himself and his wife and children. A soul’s 

1 life without this Mala would be the very reverse, viz., the 
life of a person living not selfishly for himself but selflessly 
for others. The whole world rises in admiration of a person 
Qf. the latter stamp. The Siddanta ideal of life is that 
.admirable one, and its Puranic literature abounds in the 
narration of numberless lives of that kind. 

23. We have thus far gathered [some idea of evil 
and how the Malas work upon the soul. Let us now 
hasten to find out how Saiva Siddanta provides for 
getting rid of the Malas and attaining salvation. It is 
here that the practical side of the system comes into 
full view and must be carefully observed. It will be 
.found, on close exa-mination that the methods promul- 
|gated by the system* are devised for all grades and 

s^deis of thought, suited for the soul in various stages 
°f. * ts .intelligence a.nd emancipation, and calculated to 
produce a flawless, logical completeness. With all that, 
the methods are ex tremely practical and in many details 
closely resemble the methods which men of prudence often 
use to attain other noble objects in life. 
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Conception of Salvation 
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24. Salvation then is the deliverance of the soul- ‘ 
from the bondage of Tasa: It is wrong to think 

of salvation as a discontinuous event which happens at 
one fine moment on one fine morning. According to 
-Saiva Siddanta, salvation is a continuous perennial 
process lasting as long as life itself. rhere are four 
rgraded steps in the process of salvation call £.d....Gh%ry a, 
Kriy a, Yog a a nd Gnana. Each of these steps has got four 
;sub-divisions. Diksha or Baptism is an essential prerequisite 
for the practice of these four methods in succession or 
Otherwise. The essence of Diksha and of the above four 
■steps is the gradual effacement of the self’s assertion. They 
-are so designed that the soul is tempted to be less and less 
•egoistic int outlook and more and more cosmic. The 
physical setting of these processes very often gives ample 
opportunities to the soul to feel its one-ness with God. 

“ ; . .• • Br 'BiV;- 
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25. CJharya is the elementary process of the 
- 'worship of God by gathering flowers and offering them, 
^arranging . for the va riousother details of temple 
worship a.nd so on. It may be likened to the service of 
a personal attendant to his master- Hence this method 
lias also "been called the Dasa Marga. Charya is nothing 
if not completely idolatrous. The Charya soul takes'the 
idol itself as God and attends to all its comforts as if it . 
'>vvefe a living, being. Tliis process affords to' the soul the 
Amecessary groundwork of concentration, faith, and , 
t: -humility, so essential to the further stages of salvation. 
It also gives ample opportunities to the soul to come; 
into close contact with nature- It also gives to the soul 
f; 4he proper angle of vision and a theistic bent of mind. 
-Above all 3 , the real and ultimate value of this process to 
^ -the soul in the inculcation of implicit faith in God. 

-i? .. 
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- 26. itrfj/a is the worship of God as a Being both. 

with and without form. It consists principally : of action* 
of various kinds such as performing bath, offering food 
etc.; to God, doing sacrifice at the fire etc. This mode of' 
worship has been likened to the service of a son to> 
fads father and this method is therefore called Satputra 
JMarga, One important feature in the Kriya Marga is 
tie chantation of Mantras or holy words. A mantra is 
•af: holy word composed of a particular number of 
letters signifying a philosophical notion of the highest, 
import. The repeated chanting of a particular Mantra 
a- given number of times say a hundred, a thousand 
and V so on induces the chanter to reflect on the^ 
il|rd meaning thereof, to realise the truth and impor¬ 
tance of the ideas enshrined therein, and to put them 
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to the fcoest of his ability and under-' 
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r-*|SL I xnto, practice 

ij* standing. Thus method is quite indigenous to the--.' 

is thus a step further from* 
leads to the higher one. Yoga, 
Kriya . preserves the faith and theistic bent of mind 

R 25 '- ■ ' c-CAT'* 2 cquired in Gharya, while it gradually initiates the souk 

"£-kV the secrets and truths underlying the universe. 

>,27. I do not wish to digress upon the topic of 
rnantras here as mighty volumes have been written 
; j-;-! thereupon. J. may say that the Pranava, the Parichak- 
Ete^S®raRthe.Sa.dakshara, the Ashtakshara, and Sri Vidya. 

••4-t4 J s->:v *•.-*••• *** * • * •• * • .. . . . . . . ...... 

Tpj| _ k .. arefiamong the highest and most efficacious mantras Tire 
pfij existence. / Their chantation is reputed to bring nothings 
short perennial, celestial bliss to the soul. But there : 
| |; 1 are several preliminaries, to be gone through and observed. 
^tife^^^d^lSeSchahtation should have that effect, preliminaries. 

B --;V ^vhich are designed to keep the soul in excellent 

spiritual discipline. 
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28. Yoga, is the process whereby the soul under- 
s lands the autonomous nervous system and other: 
complications of the human body, preserves the body 
for an incredibly long time by proper breath control, 
oses it to the best advantage for exercises in divine 
contemplation and what is styled “communion with 
God”, In this process mantras are everything. In the 
practice of Yoga one encounters several bodily difficul¬ 
ties to be overcome. A good deal of yoga literature h 
therefore inevitably devoted to an explanation of these 
difficulties. Jt is impossible to practice yoga success- 
Fully if one should be subjected to ordinary human pas¬ 
sions like anger, lust, jealousy etc. Hence a feeling of 
l ove for all creation and of universal brotherhood is at 
the very bottom of successful yoga practice. This is 
i ndeed a vert great achievement. It is half godliness. It 
completely eliminates self, it rather immerses the self 
in spiritual benignance. In tins method, the soul moves 
with God as with a friend. Hence it is called the Saha-* 
Marga. ■ 

29. The ' 'OWana'Marga''or'iYiti' path* of wisdom- is..the 
last stage of the salvation road. Here the soul gradually 
enters into complete intellectual and spiritual commu¬ 
nion with God. The pleasure of such union is indescrib¬ 
able. The soul in this stage attains complete cosmic 
consciousness, .for... want ..of ..better; .earthly examples, this 
niethod has been cbmpared to the purest relations exis.^ 
ing between Husband and wife, and is called the (( Sariz_ 
marga. ” 

30. On the salvation and consisting of these four 
stages, there are 3 welfi-known landmarks Samaiva 

dM, Chitta Suddhi arid Sakti Nibhada , Samatva Buddhi 



















(called .in Tamil druvinai Oppu) is the attitude of re¬ 
garding . pleasure and pain as equal i.e., neither rejoicing 
at pleasures nor regretting for pain. This balance of mind 
puts the ego half under control Chitt a Suddhi , otherwise 
called .Mala. Parijoaka is the cleansing of the mind and 
the will. This will be secuxed only if the perishable 
nature of w-ordly pleasures is clearly understood. When 
these two landmarks have been sighted, the soul gets 
mysterious initiation by God himself appearing in 
human form and inculcating S s.kthi- Nibhada or Bestowal 
of Grace. The soul has been, put in the proper frame of 
mind to receive the lesson from God. The lesson may 
/takev any ' form, a very simple act such as uttering a 
word, mere sight, touch or may consist of a prolonged 
series , of acts. All these things are found in the history 
of the Saivite Devotees. Directly the lesson is received, 

. the: soutl sees its true nature and then sees God also 
n ^itself. The soul whiclt has enjoyed that bliss 
Ibehaves ^thenceforward even as a mukta on earth. The 
lifojpf such a soul is full of miracles, its actions are full 
: of paradoxes, and its behaviour often borders on mad-' 
ness. 3ut its true nature ...rexri.ains....unaltered viz., a soul 
full of grace, divinity, goodness, selflessness and freedom 
from likies and dislikes. 

. Conception of Mukti or Perennial Bliss. 

31-. f Mukti or the spiritual goal. .of. the. soul is per- 
^:j,maneritconscious bliss at God’s feet. There areseveral- 
Tether 'Conceptions of this goa.1 but the above one is the 
’Gbest and noblest. For instance, there is the theory that 
Mukti means the complete, indistinguishable union of 
t. the soul with God. This theory lessens the importance of 
:5 God and tends to make the soul think egotistically of its 
proud end. This would make the soul a greater victim of 


wm 


52 


-mm. 

• r 

- D 

T;'® 

- -O 

ref. 

OHS 

mm 

e 

: ¥0 
■i 

10 






ss 


: ' ■ ■; 

■' ;i ' ’ O.’ T. '*/)'• 

• . \%, 
.;•>» ,-(p 

■ 

■ ' ■&" 

■ -"Vi 

■ 

. ; -V;v 




** . --V. 






; .. •-£j I jJgjgSfr-' . 









Ther*e is also the theory that the soul is like.: 
the sun hidden und er a.cloud and directly the cloud dis¬ 
perses, it shines in all its glory. This is subject to the same 
criticism. Some philosophers think that Mukti means the 
soul remaining with God like a stone without being conscious 
of its bliss. This may readily be dismissed as being a much 
inferior' theory. Tlxere are several other theories which are 
detailed and negatived in the textbooks. 


32- The JEEYYAM MZTKTA or the soul that has 
attained mukti should keep its acquisition permanent by 
constant worship of God and constant association with its 
fellow Jivan Muktas. Otherwise there is always the danger 
of Anava getting the better of the soul. Even for the 
highest gnani, temple and idol worship is necessary. The 
soul must work itself into the h<ihit of regarding the temple 
and the devotee as God himself. The Jeevan Mukta who 
lives such a life a_fter finishing his life on earth attains 
8AYLTJYA one-ness with God as aforesaid- There are 
lesser rewards prescribed for souls in lesser stages of develop- 
men£ called SALOJK A, SAMEEPA AND SAROOPA: 

but Sa.yujya is the highest end-.For. details ...refer to the 

leading text-books. 

CONCLUSION 

33, From the foregoing paragraphs one might, I hope, 
have.caught a. bird* s eye view of. the Saiva Sid.danta system.. 
The reader will not ’fail to note how the reasoning and 
conclusions of the system are in accord with modern science. 
I have, without being unduly digressive, striven to show 
that in the proper places. We would also have observed 
how the system enunciates philosophy not of inaction but 
of service and the principles and methods found in the 
system stand in the utilitarian test. One chief characteristic 
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pr,:olcT C Nn ,S tI ' e Cl ,7. a t ffinU y bftwcc » the .ideal and the 
practical. ISo impossible ideal is creeled before the reader but 

various methods are given, the practice of which enables the 

reader east,y to attain the ideal. Merits are claimed for the 

medjods prescribed. If you implicitly believe in them well 

and good. Even otherwise, as practical sagacious men of 

meth°di 1 ’ tCSt a " d C ° me ‘° the elusion that the 

else ct.r C I 1 ' best fn the Emitted circumstances of the 
... Sc ’ e ! cu as a I’usmess proposition, so thoroughly thev are 

m accord with common sense. .;..2 “- Y 

idearvetso ,r tem m ““P 1, ' yCt ' S ° thor °ngWy rational, so 
. 1 y f ° thorou ghly practical, so ancient yet so thoroughly 
scien tifie and modern, is I venture to submit! rather dS? 

grace of God ® . aCe ° f ‘ he earth - May the system by thes 

gRacc of God, shine like H.s glory from one end of the uni¬ 
verse to the other, and enable the multi-millions of souls 
in the universe to work out their salvation. '• 

OM! 8HA N 77 l! SHA .\TI at MIA NTJ //// 
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LECTURES ON SAIVA-SIDDHANTA 


SASVA-SSDDHANT/I, THE ESSENCE OF THE VEDANTA 
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A., B, Litt ., Head of the departmeiit of PiiilosopKy, 
B.H.tr., in the chair) 


Mr. President, Ladies and Gentlemen , 

T understand that my predecessors in this lectureship have 
given a collective account or a summary of the work in 
question viz., Sivagnana Siddhiar, which might have 
conveyed a general idea of the Saiva-Siddhanta System. 
This year I wish to make a new approach. With the 
intention of making some of the First Principles ofSaiva 
Siddhanta clear, I propose to deal with three topics, viz,, 

. Sai'va Siddhanta, the essence of Vedanta, The Form of the 
Formless and Sri PanchaTshara. floday I shall begin with 
the first of these three. 

We, the inhabitants of Bharat, whether living in the 
North or in the South are common heirs of a great heritage, 
viz., the Vedas—the accumulated wisdom .of ages. They 
are the records of the spiritual experience of great sages/ 
saints and seers in their god-conscious state. 

Now this heritage cannot be partitioned, nor need it be 
done. Sut while profiting by it, we do so in different degrees 
in as much as we follow different guides in distinguishing 
the important from the unimportant, and in arriving at a 
correct understanding of the spirit of the Vedas. The guides 
are our Acharyas, who have given us, • the erring mortals. 






















ilseful hints so that we may re-discover Truth and fulfil out 
eternal aspiration. < 


Saiva-Siddhanta. is, of course, a system of philosophy 
found peculiarly located in the South of our sub-continent, 
influencing the daily-life, literature, culture and civilization 
of the Tamilians. For one who has a deep insight into the 
Tamil Language and Literature, it will seem to be the very 
spirit of the Tamil language, which has a history going back 


to many thousands of years. (1) But still, the system ma y 
be considered to be a. specific interpretation of the highest 
findings of the Vedanta, the Upanishads. It shall be my 
endeavour, in the course of this as well as the other two 
lectures that are to be delivered tomorrow and day after 
to-morrow, to show, to the best of my ability, how Saiva 
Siddhanta is an exposition of Vedanta, the concluding 
portion of the Vedas. 

The great saintly scholars who, in their infinite mercy, 
helped us, the people of the South, know the Paramnrthas 
or the Synthesis of Truth, precisely and concisely, easily and 
in clear terms, through our rnother-tongue, do not say that 
the system they are expounding is something provincial or 
parochial , limited to the four corners of the Tamil land. 
They have said in clear terms that the system they expounded 
is Vedanta, or to put it more correctly, the essence of 
Vedanta . 


.Sri Urnapathi Sivacharya commences his work named 
Sivaprakasam by saying, <c We begin to expound Saiva - 
Siddhanta , the essence of Vedanta (2)”, and, while 
concluding the work, says, “We have analysed the 
paramarthas given by Vedasiras (3)”. 

I shall first of all go to the very heart of the question : 
We all agree that the highest teaching of the Vedas or the 
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Vedanta is embodied in the four great expressions of 
Ma,havakyas talken from the Four Vedas. They are :— 

i. ‘Praj Jianam Brahma’ (Intelligence is Brahman) 

off the Aitreya Upanishat of the Rig Veda, 

ii. ‘Aha*m BrahmasmP (I am Brahman) of the 

BratiadaranyaTa of the Yajur Veda, ^ 

iii. ‘Tat ivarn ash (That thou art) of the Ghandogya 

.. 7 .of toe Sam a Veda,.. 

iv. ‘Ayanri Atma Bdahma’ (This self is Brahman) of 

the ^Atharva Wda. 

These utterances indicate not only the end that the 
individual self is to attain but also the means to that end. 
They express tfhe inexpressible if we may say so. For the 
present, I leave the first, and consider the remaining three 
expressions. Each of these three indicates two principles and 
predicates a relation between them- For example in the great 
utterance, ‘Ahaan Brahmasmi’ (I am Brahman), Brahman is 
one principle-th^e Supreme Being behind the physical life of the 
world, usually established ontologically in our systems oft 
philosophy ; c AJiam’ is another ppnciple-the Individual self 
behind the m'ent -al life of tlae living being-usually established 
by a. process of elimination applied to psychological intro¬ 
spection. The word c asmi’ predicates a relationship 

between them. This relation is taken to be one of identity by 
Sri Sankarachairya, and otherwise by others. 

But in the Saiva Siddanta system of philosophy;; this 

• • ' 'i ’?.»*. y* '-t £ 

relation is taken to be that indicated by the word e Advaitam',, 
which occurs in Chandogya. 

The Upanis-hadic text is : Sadeva Somyedam agra 
asid - Ekamevaavitiyam 

(My dear boy, Sat which is one only existed in the 
beginning in ad'Waita relation) - 
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This is based on the following text that occurs in the 
Yajur Veda, which is also repeated in Svetasvatara : 

Ekohi Rndrd nadvitiya tastub. 

(Rudra, who is one, was in adva.ita relation) 

In these cases, the word Ac3vaita is interpreted by different 
schools of thought in different ways i The prefix ‘Na’ 
is used to convey six different senses in Sanskrit. Of these, 
Sri Sankara and Sri Ramanuja attribute the sense of absence 
(Abhava) to the prefix and ta_ke the word Advaita to mean 
one or unity, for the absense or abhava of two is in unity, 
not in the other numbers, two, three etc. But still in giving 
the Tatparya (the intention behind the word) they differ. Sri 
Sankara takes the text to mean that the ultimate reality is 
one. He further reinforces bis monistic interpretation by 
(Qualifying his meaning of Advaita with the word Kevala 
and says that parabrahman £s one only. It cannot bear 
any implication of duality-either in itself or by the presence 
of any other entity of the same or of different category, i.e,, 
there cannot be Vijatiya, Saj atiya or Svahata bedha. It is 
mere being, mere intelligence (Chinmatra); it cannot be 
...predicated,—.Thus according’ to him, of the three empirical - 
principles viz., Anatma, Individual self and the Supreme 
Being, there cannot be any anatma apart from the Par- 
brahman, for if there be any, there comes in Vijatiya bedha; 
there cannot be any individual self apart from the Para¬ 
brahman, for if there be, there comes in Sajathiya bedha ; 
nor can there be any kind of difference in the parabrahman 
itself even in the conception such as will arise in attributing 
qualities or in conceiving it a.s a whole made of parts, for, 
If so conceived, there comes in Svahata bedha. Now it is 
clear that even after taking tbe word Advaitam to mean one, 
it does not fit in the scheme of Sankara’s theory unless the 
word is further qualified by the adjunct kevala. 
















Sri Rairaanuja construes the text to mean the unity of 
God-Head . Hence, according to him, the text does not 
preclude the admission of the reality of the anatma and the 
individual serlves, for tlxese are not independent entities but 
are related to the Supreme Being and the Supreme Being 
Himself has glorified attributes. So the text, according to 
Him, must b< taken to mean that para Brahman, qualified 
with the attr ibutes etc, that are related to it, is one. 

Madva gives the sense of opposition or contrariety 
(Virodha) to the prefix *Na'* in advaita and takes it to mean 
one, which is the opposite of two. According to him also 
tlie text means, Parabrahman is one* —But since that one is 
tlie oppositer of two , the word advaitam does not deny the 
existence of an entity th.at is the opposite of parabrahman. 
Hence, the word advaitam itself conveys the meaning of 
Dvaitam (two) to him. - 

,;y from th« above it will be clear that all thethree acharyas 
take the word ‘Advaitam’ to mean ‘one’, but, to suit their, 
o wn favourit e theories a nd to fit it in their respective schemes 
of thought, they modify the word ‘advaium’ with the 
adjuncts Kerala, VisisJita, and Virodha respectively. So 
their theories or interpretations are respectively called 
K.evaladvait^m, Visislxtadvaitam and Bedhavadam. Of 
these three, t die conclusion.arrived at by Sri Ramanuja alone 
.is, in the opi nion. of th.o Saiva.rSiddhantins, consistent .with 
the spirit of the Upanishiads. But still the correct meaning 
of the word ^advaitam’ is not one or unity as taken by him. 
For if it mea ns one, then it is only a repetition of the word 
Ekam that precedes. Moreover, if the idea of oneness or 
u nity is the intention, the word f Ekam’ itself is apt because 
o 1 its clarity ; the term ‘ advaita* which needs reflective 
thinking for ats interpretation need not have been used. Also 
the idea of umity does .not aid the interpretation of the great 












Expressions (Mahavakyas) and thus the term ‘advaitam’ is 
rendered useless. 4 

Now the interpretation of the Siddhanta Saivites may be 
given as follows When one listens to the great expressions 
Tat Tvam Asi etc., which mean 'That thou art,’ That 
I am and That this is” in the three persons, one is led to 
argute thus : ‘That’ is an entity; ‘thou’ is another entity. 
How can one en tity be another entity ? : In this context, the 
relation between the two entities by which one entity 
is another is expressed by the term ‘advaita’. The term 
advaita means ananya, union or inseparableness, 5 The 
prefix ‘Na’ expresses the sense of Sarny a or Sadrisya as 
in the word Abrahmana or Anashwa or Aneka. A thing 
that is one properly speaking may differ in itself either 
as wliole and part or as attribute and attributed and thus be 
conceived as two: the relationship that causes this conception 
of one thing as two is called Tadatmya. In the same way, 
two entities may be so united as to be conceived as one in 
their togetherness ; for example, while one is in the act of 
seeing, the action on the part of t_he optic nerve and that of 
•the min4 behind- it are inseparable. This relationship of 
two things acting as one is called advaita. 

It must be noted that this relation is expressed in 
Mundaka by the word Samya itself. 

r The following is the text Tada vidwan punya 

pape vidhuya niranjanah paramam samyam upaiti 


(One who knows parabrhaman gets rid of good and 
evil, becomes cleansed oi the impurity, and attains parama 
£a Ulya with the Supreme) 














I n Tamil scriptures, the relation between the individual 
self a_nd the Supreme Being is expressed by the term 

c g_!_(sapsssb’, togetherness. Tills term occurs in one of the 

sacred hymns sun g by the Infant Saint Tirujnana Samban- 
dhar* 1 (7th Century A. C.) and his utterance is quoted 
verba tim and made use of in interpreting the great expressions - 
Maha.vakyas-in Tfhiru Kalitrupadi.yar* 1 , a work on Saiva- 
Siddh. ant a philosoph y mo re ancient than Si vajn ana Bo dham 
of Meykandar. So for as I can see, it is Sri Meykandar, the 
infant seer, who flourished in the early 13th Century A, G. 
that has pointed out very aptly that the term advaita of the 
Upandshads conveys the same sense and meaning as the Tamil 
term used by ‘Tirujnana Sambandar and this 

was a_ccepted and followed up by the philosopher Saint 
Arul Nandi Sivmcharya and others in the holy line of 
preceptors. 2 * 

It is because of this fact that Saint Tayumanavar praises 
Sri Meykandar thus :— 

“Oh ! for the day when I can attain the feet of the Lord 
thiat found tde truth of Advaita, the pure, which could 
not be found by those that comprehended the untruth”.(3) 

1 irqjjiu (Lp <su rr «5r (irj iu . 

... . 6TL.Q& ^63D(?^rr0UJ 

Q«j 0 iqi 0065T?t_LD G^LdmiBifiSsoGuj — ffi(r$(6j)rr. 1 - 11-2 

J.* FFQTJ&I <SjflLl(od3 (Zp^QfiO'f 6fT0lU FF(EJ&$ CTOTL-fT IU . 

.LDfT.QBP) 6T (a50r fill 6W ffi in FT ILJ LD ]T)ffil 61 jp) j$6ar— Q 6U0ILJ 
s_i _(0 u 9 (* 3 aj@ib s>_ 0 si/ l_< a »m Grmt^iib 

ffiLg) u3(T3j&&l<55r(tT}m <95 fT6&&T• - S, 6THgj]-86. 

2*Cf. ‘‘^GmeuGuj prrG&snuri iu”— 2nd Sutra-of St. Meykandar with 
'' 2 _< 5 oQ&<or>(T ldit® Gev(n]iu £_l jpzD /7 iff' of St. Arulnandi 

Sivachary a, the latter being the paraphrase of the former. 
Note that Meykandar's expression is moulded after the 
pattern of the Mahavakyas, whereas Arulnandi s is a 
repetition of Thirugnanasambandar s hymn. 

(3 J Glut uj&<z&rrL-fT it <$ir*z3)U q<ssfl <$Q inggiib 

Qlliu fismri- tsrr@><55r(n)6fr GiLeijisirdi' er ihsrrG&Ttr 1 















Saint Tayumanavar himself uses the word advaita in 
another place in the sense in which Sri Meykandar inter¬ 
preted it : 

cc Oh ! for the day when I shall be in advaita relation 
with the Brahman which is pure intelligence, even as 
I was in advaita relation with a nava, the evil principle” 

( 1 ) 

Now it behoves ime to show that this interpretation of 
the word advaita is in keeping with the spirit of the 
Upanishads. The ultimate end or goal of the individual self 
is, according to the Saiva Siddhantins, a state of endless bliss. 
In that state the individual self experiences the Supreme 
Being, -which is Bliss. This blissful state is termed 
Bhuma by the Upanishads. For Sri Sankara the ultimate 
end is not one of ex perience; it is mere realization. The 
individu al self realises that it is Chinmatra parabrahman. 
the ultimate reality. According to him, the individual self 
cannot be said to enjoy or experience bliss. So men of his 
|persuasion go to the extent of taking the word “ananda’ 
to mean not bliss or sukham but mere perfection. Now let 
us consider the following Upanishadic texts : 

i. Rasam labdhva nandl bhavati 
(I he individual self) obtains bliss and becomes anavdee 
ii- Eshahyeva anandi bhavati 
He certainly causes bliss (to the self) 
iii. Yo vai bhxima tat sukham 
.(What is Bhuma (infinity), that is endless bliss) 

, iy. Yatra nanyat pa^yati nanyat srunoti nanyat 

vijanati sa bhuma. 

(Where the self does not see any other thing, does not 
hear any other thing, does not cognize any other 
thing, that is l5huma) 

V) ^<5WT®j4)Q>prr L_ (bgisBdjtb ^s^ssrurq. Qatu^^rresr^ 

pn §^<o3Q>(tS5) l—gf ua^isrr or sr isrBtrQerrrr l 



















It is clear from these texits that in the highest state of 
spiritual attainment there is endless bliss, that the bliss is 
caused by the Sixpreme Being - , that that is experienced by 
the individual self, that the bliss which is characteristic of 
the Supreme Being is called Bhuma, and that when 
the individual self experiences the bliss it identifies itself 
with* the bliss and does not cognize or experience any other 
object, i. e.,the world is not cognized by the self in the 
blissful state of rJhuma. 

Now, I shall quote a verse from ‘Unmaivilakkam 5 , one 
of tlie fourteen authoritative works in Tamil on Saiva 
Siddhanta : 

* (ip&> < 565 $eb (tp<o$rrr)i Qinrr^ujftGftm 

ft ft) @ <3j 6g)l C2 LOT &■ ftllLJ ft ft 61' <SMV — QtD(b£>Q®J 

(s^ssruiAj QtsrTQygi&eflenn) o9 @>gb<soiL®jdj 

^S>]^TqL.G&Tr &efcr(i)Qftrr< svt u uit J 

O My son, hear how the three eternal entities are in 
the state of Release. The i ndividual self enjoys Supreme 
Bliss the pure. TThe Supreme Being imparts Bliss (to the self) 
and Mala effects this (indirectly by screening the world from 
the self). 

A comparison of this verse with.the Upanishadic texts 
quoted above will reveal how the former is only a faithful 
epitome.of the latter. . The..view, that the word ‘ Ananda ’ 
should be taken to mean infinite bliss, not mere perfection, 
is strengthened by the use of the synonym Sukhttm in the 
same context. Sa int Manikka.vach.akar says, “I have obtained 
endless bliss” (^regsQiDiTsar tfjsbsorr ^ stress ld QujbCB/DS&r). 

Now to the logical foundation of the approach made by 
the Saiva-Siddhanta towards the solution of the central pro¬ 
blem of the Ved anta, viz , h.ow to compromise The monistic 














nature of the spiritual experience, where the world is totally 
absent, with the actual worldly experince that is so real 
simultaneously to all except ttiose that are in Sarnadhi or 
Nishtha : 

Philosophy, in the sense in which the term is understood 
in India, does not exclude the consideration of the mystic 
exprience. In fact, it is a sincere attempt at correct inter¬ 
pretation of the mystic experience of the saints and sages. 
At the same time, it takes into consideration the logical needs 
of the system of thought and. the consistency among the 
various conclusions arrived at. So Meykandar, who has 
placed the Saiva-Siddhanta System of thought on sound 
logical foundations, gives as the guiding principle that one 
should have a correct understanding of one’s own self, before 
one can venture to assert anything with regard to the 
Supreme Being. He says, 

et gjiixmin 2_6oor/f/5 §1 pesnnu^Gsn _ iu psai esyosoTif suit if 

<ST LDSULD foOD/T) 67 600 lAltfl &> LQ(T TT ft ; ibWSOUL 

2-6057/777/7 2- 6007 0"/7/7' ; l_TEJ 605 IU 15 §1 piklBp 

.. Lpnwr/fr&uo Qas errmb Ljpm ” 6 

c< Those that realize their own true nature first and then 
understand the nature of tde Supreme (by Spiritual 
experience) of whicli the individual selves are the eternal 
servants, are one with the Supreme. So they have us as their 
servant and will not find fault with our system. Those that 
do npt understand themselves cannot understand the nature 
of the Divine ; as these do not agree among themselves and 
.unite, their abuse we heed not ’ 3 . 

The individual self is the measure of all. It is the subject 
of experience, worldly or spiritual, and it is the self that 
interprets the experiences, eval uates them, leaves one and 
pursues the other. So emphasis is to be laid on the individual 
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self. But, curiously enough for a wordly man,the world alone 
seems to be real : he doubts whether after all there can be 
anything like the self behind tlie mental life of the organism or 
whether there can be anything like God or Supreme Being 
behind the physical life of the phenomenal world. So, too, 
a perfected soul that has reached the zenith of the spiritual 
experience feels that there is only the Supreme, not any 
other thing. 
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Now what is the explanation for this state of affairs ? 
The explanation is to be sought in the nature of the indi- 
vidu al self. It must be noted that the monistic spiritual 
experience is obtained by the same self that has been till then 
experiencing th_e multicolour red nature. Also, even the 
perfected self, -while descending to the worldly experience, 
feels the existence of the world with all its laws. So neither 
of tkese two experiences can be disposed of by saying that 
it is illusion or unreal. 
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If from tire stand point o f spiritual experience an idealist 
,.^ e wc > r ld is an illusion, 'the mate; ialist, from .the 
stand point of worldly experience, can say. with at least 
equal emphasis., that what is spoken of as Parabrahman is a 
mental fantasy. So the real solution is to hold that both the 

experiences are true and that while the self experiences the. 

world, it is not cognizant of the Supreme and while-it 
experiences the Supreme it -is not cognizant of the world.*,., 
lurtlier, when the self experiences anything it identifies itself 
with the object of experience and does not feel itself as a 
distiiuct entity apart from it. In other words, experience is 
always both cog nition of and life in the object experienced. 


*• 


This view" is supported t>y the Upanish&dic text which has 
already been quoted, viz-, " yatra raiyat Pasyati'etc. " 
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Tlie following text from Sarvajnanottara is worth con¬ 
sidering in this context : which brieflly gives the nature of 
the individual self : — Sarve dliarmatrnan asnanti, yadeva 
parika-lpayet - tat tat bhavayasandehat sada tat bh?va 
bhavitah. 

(The individual self has the characteristics of all things; 
for, whatever he determines (cognizes) he becomes of the 

same nature of the thing so determined,..and so he always 

has his being identified with the things contacted) 

It is this characteristic of the individual self that is at 
the ro ot of both wordly and spi ritual experiences. 

The meaning of the word, Anubhava (experience) is, in 
Saiva-Siddhanta, cognitional ingress, both cognition of and 
life in the object of experience and this is peculiar to the 
intellect of the individual self (Atma Chaitanya). This 
cannot be attributed either to ana.tma that is insentient, or 
to the Supreme Being whose intelligence cognizes all things 
at all times withou t ingress. 

..... ....An-illustration..may.be.given to distinguish between mere 
Cognition and experience or Anubhava. Suppose one of 
you h.as brought with him his child. The child strays away 
from the lecture hall and after" sometime a cry exactly like 
that of the child is heard. Now the person who brought the 
child feels uneasy, gets himself worried. Suppose, just. then,, 
it is •reported to him that it is not his child that cries; imme¬ 
diately he feels relief. Now let us note the difference in the 
two cases : In the first case, the person identifies himself 
with the child and so he is affected. This is experience or 
cogni tional ingress . In the other case, it is one of mere 
cognition. So it will be clear from this illustration that in 
experience there is cognition of and identification with the 
object experienced for the time being; and the subject-of 
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experience, the individual self, during experience, is obli¬ 
vious to all other objects and to itself. 


IF I may take you deep into the matter, let me explain 
how the Saivasid dhanta System conceives of experience : 
Suppose, while I am lecturing to you, I happen to see through 
the doorway a person passing by. I catch a glimpse of the 
person, and an impression of the object is formed in my 
mind. This first impression is called sense perception and" 
it is oF the form, ‘"‘There appears something”. This is called 


nirvikalpa prathyakska, for the cognition is with respect 
to the existence of the object alone without any reference to 
its attributes. Then a chain of psychological processes 
starts. The first ks in the form of enquiry, viz., what shall it 
be ? Then there arise in the mind several suggestions tinged 
with an element of doubt. 'Thirdly, there comes into play 
the will to deterniine or to form the judgment. Finally there 
is the judgment of the form, c 'This is so and so”. This final 
judgment is called Savikalpa pratyaksha or Mknasaprat- 
yakshct. Now, it should be remembered that in Indian Sys¬ 
tems of philosoph y wherever there is a manifestation of self’s 
power to know or to do,11 is t aken as an axiomatic truth 
that there is an iostrument or organ. For example, we see 
with tiie eyes, hear with the ears, smell with the nose, taste 
with tiie tongue, and so on. So extending this idea of ours to 
the four mental processes mentioned above, the processes are 
attributed.respectively to four internal organs named chitta,.. 
Thanas, ahankar and buddhi respectively, fhus, when buddhi 
after the due processes determine, an object to be of such 
and such nature, it becomes modified into Satwa, Rajasa or 
Tamasa form according as the one or the other of these 
three gunas has b een predominent in the object perceived. 
At this stage, this buddhi is experienced as Sukha , Dukha 
or Mo/ia according as it is modified into Satwa , Rajasa or 












Tamasa form and the individual self feels that it expert- 3 
ences pleasure, pain or stupor cis the case may be. This . 
experience is called Svavcdana pjratyaksha. 

)- 

It may be noted here that worldly pleasure as conceived 3 
by the Saiva-Siddh antins is only the reflection or the mani¬ 
festation on the self of the satwaguna of Mulaprakriti which 
is a distinct entity other than the self; and experience of 
worldly pleasures is the self's cognition of it with ingress. 0 

So also, the Supreme Bliss is the ..reflection or manifestation __0 

on the self of the Bl iss of the Supreme Being which is a dis- 3 

tinct entity other than the self ; and the spiritual experience 3 

is the self s cognitional ingress in it* 8 

) 

Thus the system of Saiva-Sidahanta gives a consistent 3 

interpr etation or explanation of both the worldly and the 
spiritual experience and harmonises them. Saint Meikandar ^ 

gives the essence of the nature of the individual self in a short ^ 

pithy saying, §)© ^ nSsii <stt _sorr r\nr ?i9 0 

(The self which is neither the one nor the other of the two 0 

entities 3 Sat and Asat (viz., the parabrahman which is un- (j 

changeable and changeless, and the changing world), has the 1 

cognitional ingress of both. The Tamil phrase ‘g|0@fD 

is capable'of expansion iri three cases (grammatical) ^ 
simultaneously, and it means that the self has cognitional 0 

ingress of, with and in both Sat and Asat ; 10 i. e., while it Q 

cognizes Sat, it does so with the aid of Sat and has its being... q 

in Sat ; and while it cognizes Asat, it does so with the 
aid of Asat and has its being in Asat. Let me try to explain 
; it fur the 1? . The essence of the seif or . atma may be taken ;S “ 

to be, as the term itself indicates, self-consciousness. But C 

this consciousness is also directed towards external objects \ 

and when so directed it is called Atma Chit Sakti the con- 
ciousness-force of the self. Thus when we consider the be¬ 
haviour of the self as we know it Ly psychological introspec¬ 
tion, we have the du al conception of it viz., the self and its 

lllllIKh v ■ n - .' ,'4§t 
















consciousness-force. But since in reality the principle is on6, 
so fat as one individual self is concerned, the relationship bet¬ 
ween the self and i ts consciousness-force is one of To.da.tmya 
(sameness of nature). Now, this consciousness-force always 
requires a lighter or Vyanjctka for its manifestation. For 
examp-le, in the ac t of seeing, the self's consciousness-force 
requires the aid o f the optic nerve besides the psychic 
equipment which is analysed into Antahkaranas etc,, So 

while cognising As at (i.c-, the changingworld) the.self does 

so through the organism with all its psychic equipment in it; 
and wlien it objectifies a particular thing, the self identifies 
itself with the lighter or Vyanjaka with which or through 
which it objectifies the thing and so has its being in it. 
For ex ample, when we have sense perception (Nirvikalpa 
Pratya.ksha) we identify ourselves with the senses; 
when we have the Savikalpa pratyaksha, we identify oursel¬ 
ves with the internal organs called antahkaranas and so on. 


And thiese lighters are also of the same nature as of the objects 


i. e., they are also Asat. Thus while we have cognitional 
ingress in asat (the: changing world), we do so with asat as 
medium, and while doing so we identify ourselves with asat 

.and.haye.our . b ei n .g. i n.it,.Now.this identification of the self 

with asat, which is a distinct entity other than the self, can 
be described by the word ad'vaita, which word has been 
shown to mean araanya or union. 


/ - By the by, I must tell you. that the terms sat and asat 
that are used in the Upanishads are understood by the Saiva 
Siddhantins not as exclusive terms but as relative. Sat 
means a reality that is changeless in form or state ; and asat 
is a reality that is subject to change ; the word asat is also 
used to indicate things which are spoken of but cannot be 
experienced or coangnised. 
























Now to tihe counterpart of' the idea on hand : Even as P 

tiie individual self is conceived as being dual in its nature, so 
also we have to conceive the Divine or the Supreme as being 
dual in its nature. When we consider the Supreme or para- 
batman by itself as being- self-luminous, we call it Sivam, 1 

but when we c onsider it in its relation with the cosmos, we P 

call it Siva ishakti. 11 TThese two aspects of the supreme D 

may be compared to the sun and its light respectively. I q 

shall reserve further explanation of the matter to a future ^ 

lecture. But here I may mention that the Sruti, 

E tasmin Khalvakshare gargyakaia otascha Prdtasha, 

(Brihat Arany/aka) (In this Akshara Brahman Akash is ^ 

interwoven) is taken to lend support to this view. Here q 

the term A kasha also the term parame vyoman of the Rig ^ 

Veda is taken to be a pary^ya (synonym) for Siva Shakti. 

It does not denote ‘avidya’ as Sankara has taken. It is * 

CJiidambaram,. the consciousness-force of the Supreme, 'O 

which is both, its quality and swarupa . (nature). The O 

following text from the Kalottara Agama is taken to be the q 

interpretation of the Upanishadic text quoted above: y 

ShivaPakti is Guna ; Siva is Guni, which is the Asrya O 

of thatGuna.’*Here again the relation between Siva and Q 

His Shakti, or the Paramatman and His Consciousness-Force q 

is to be understood as one ofTadatmya and the relation Q 

between the Paramatman and His creation as one of advaita. 

Now if the individual self is to experience the Supreme, it ° 

ean do so only through His Shakti, which is also called. l P- 

His Gracex , VVhen we see the sun, we do not seek the heip p 

lamp, b ut we see it with its rays ; so also the self’s p 

consciousness-force need not and should not seek the aid of y 

as at to see and experience the Supreme. The lighter or - "yfe 
vyanjaka for llue self’s consciousness-force in the case where } 

the self experiences the Supreme is the Supreme’s Conscious- 0 

ness-force itself, not any other thing; and, while so P 
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experiencing, the self identifies ifvlf T * 

r as its bein g in it. Thus the self w h*I ^ Supreme and 

;;r > s - *» - ~ --STires itl 
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ourselves ; and why for a man wh k Supreme ’ the self of 
experience, (he world seems rn h ° as th e highest spiritual 

-?* - * - - ~ 

that a 11 that are called Sat or S' ^ * foIIows 

that cognizes them is pramata. the self’s co P f“ eya; * he Self 
IS pramana, and the act of m * * • con sciousness-force 

-id that fnce it is 

case of knowledge of the pvt \ ° WS tkat ’ n the 
- Anumana and Agatna are L ^TTsoTT’ 

: m the case of experience of the Supreme the Go “ 

Force of the Supreme, His Chit-Shakti or His r T 5 ' 

is ever with the self in insenarahle i . H)S Grace > which 

support, is thelighter or vylhjaka « u" T T pri “‘ ar > r 

lighters is calied paT^ VT7T *** ***** « 
with Siva-Shakti or Grace as’the H I Wledge Gained 
This Si vajnana will r “ he l-Slnw >s called Sivajnana. 

guidance of a True Gu ™ d, 3 PerS ° n ’ Wh ° ^ ‘he... 

things that are Asat thn h himseif fro « all 

performs ananya bhavan I T fr ° m them and 

^ .Grea t /W* 

spiritual tradition of the S a ,W A J- According to the 

that refers to the individual self .'“T"’ the Ma havakya 

formula for the Guru tn ft tne tturd Person is the 

*e Para Brahman and hence its *f the . d p ClpIe is on e with 

hence its form is Prasada Bhavana 














Hipa ; the one that refers to the self in the second person is 
that which is imparted to the disciple; hence it is 
Upadesarupa; the third is the form in which the disciple is 
to perform abhyasa; it is Abhyasa rupa. These are Vedanta 
Mahavakyas. For these, the forms ‘ Sivoyamasti 5 ; 
‘Sivatvamasi’ and 4 Sivohamasmi ’ are substituted in 
preference ! for the word ‘Sivam’ indicates the Supreme Bliss 
which is the essence of the Supreme, and in the form ‘Aham 

Brahma-mi’ the thought of Aham,.or the egoistic.thought, 

is predominant and so the form ‘Sivohamasmi.’ which puts 
Siva first and makes Aham follow it, is prelerred. These 
latter forms are called Siddhanta Mahavakyas. 

Incidentally, it may also be noted that in the Saiva- 
Siddhanta System, the self’s consciousness-force or atma 
chitshakti is pramana. whereas in the Nyaya-viseshika 
systems and others pratyaksha, anumana and agama that 
are only vyanjakas are mentioned to be pramanas. The 
reason for this deviation is that what is pramana should not 
become prameya ; otherwise, when the original pramana 
becomes prameya, one has to go in search for another 
pramana for that prameya. 1 Atma-chitshaki can never be 
prameya, whereas pratyaksha (he., sense organs and manas), 
anumana (the antecedent in the case of an inference) and 
authoritative sayings are all prameya. So what is pramana 
in Saiva-Siddhanta is the pramana of the pramanas in the 
other systems. 2 If pratyaksha etc. of the other systems 
are referred.to as pramanas in Saiva-Siddhanta works, it is 
only by courtesy usage, (Upachara prayoga); i- e., they are 
jcailed pramanas only by secondary application of the term. 

1. Vide Sivagra Yogikal commentary on the first 
stanza of Alavai Iyal of Sivagnana Siddhiyar. 
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Now I may sum up the conclusions of this lecture 

Ih_e highest tea ching of the Upanishads is contained in 
the four great expressions known as Mahavakyas. While 
all agree as to the Truth of this finding, yet they differ in 
their interpretation. Here Saiva Siddhanta takes a practical 
standpoint and gives a specific interpretation to them. It 
applies strict logics! methods derived from the keen 
observation of life here and now-,... 

According to Sasiva-Siddhanta, change does not and 
cannot imply non-existence. Entities subject to changes 
cannot be easily dis posed of by saying that they are mere 
appearances, and so unreal, meriting no serious attention. 
Worldly experience ts as real as the highest spiritual experi¬ 
ence, only the forme r is subject to fluctuation and change, 
whereas the latter is changeless and endless ; the former is 
the means, whereas the latter is the end. Hence spiritual 
experience can and must be interpreted or understood in the 
light of Avordiy expedience. Otherwise, philosophy loses its 
value as a guide to the mankind in the attainment of its 

or the fulfilment of its aspirations. 

The guiding principle in systematizing and interpreting 
spiritual experiences or truths should be that the system or 
the interpretation m~ust be based on the foundation of a 
correct understanding of the individual self, for it is the 
subject of all experiences, the centre round which all experi¬ 
ences revolve ; and it must therefore be the polar star that 
should guide us in oixr movements. 

l3(tQldujld/tilj i5<£ffilu_JLJu(])Lb Quir^QerriumDir&isQdr, ^eupenpu 
LSlrrimtrcmTGlLD&rpGb ; wppi& ffleu^rresnb zusmtipp 

47 ® aj *%& r Ln p&p$Quj <snrr i3rrw!T<cmQiLenru Lj&egiib 

gyfBt&jntLj (ippe^iueup sznp sn isprfiln_/tb iSlifLDiT&minmb ; Qurrrfjl 

(tfipeatuesr ^pp(^ suit u 9 eon uprSlu iSnj id a &mQldgot pt 

tib-pu uQ^JesrQ&jumb <5r <esr u ip en&euffipprnsp G!ldgot urrrr ‘ii&sossr 
CT)6U® ©flrrsurr^P GTGvr&if. —Bs v(6$irejruiruLiutb. 2-ib (ms. rippeo&l 

&!f<mrib. ■ 















>erience is only deeper cognition ; that is, cogni- 
tional ingress, wh.ich implies both cognition of and being 
in the object. Hence all experiences imply duality viz. , the 
subject and the olbject of experience ; only, at the time of 
experience, the self, which is the subject of experience, 
does not feel conscious of its own existence apart from the 
object. It identifies itself with, the object and loses itself in 
the predominent nature of the object and becomes coloured 
by that nature even as a crys tal assumes the colour of the 
thing that is contiguous to it. 


it is to be noted in this connection that the self’s cogni¬ 
tion of objects in its culmination assumes one of two forms, 
viz., either attachment to or detachment from the object of 
cognition. In the first case, it is cognitional ingress or 
experience ; and, in the other case, it is discrimination of 
tlie self as being not the object of cognition. In the 
first case, it is soham (I am it and, in the other, it is neti 
(I am not it). Thus when the words, attachment and detach¬ 
ment, are used ^vith referen ce to the self, which is all 
pervasive, they do not signify movement or change of 
position on the. .part .of... .the.self,. ...but. ...they.signify only these 
particular phases of cognition. 1 4 

In the light of the above explanation, the self while it 
experiences an object may be said to be one with the object, 
as, at that time, it loses itself in the object of experience 
and-identifies itself, with it.- Tn worldly, experiences, it is 
one -with the worldly object i.e., the modifications ofBuddhi 
as satva, raj as a or tamasa a ccording as the predominent 
nature of the object of cognition is one or the other of 
these three gunas. In the s piritual experience which is 
called Bhuma (endless Bliss), it is one with the Supreme, 
whose essence is Blrs, or Siva m. In either case the rela¬ 
tion between the individual self and the object of experience 
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is ananycz or Advo/itci, i. e., inseparable togetherness of two 
distinct realities. Hence the relation expressed by the 
highest te aching of the Upanishads viz., the Maha Vakyas, 
is UpcicliaritCL AiJcya, ( union) and not Nirupacharita Aikya, 
i.e. unqualified identity (Unity) as Sri Sankara has taken. 


A quotation from, the famous South Indian Saint 
Sri Manickavachakar will make the idea clearer : In his 
great work of inimitable poetic beauty, Tiruchitrambalak- 
kovaiyar, he deals with, the subject of love in its purest form, 
idealising it while yet making it realistic, and describing its 
various stages under various conditions. There he depicts the 
ideal lovesr who has had union with hts beloved under the influ- 
ence of the Divine will. The lover speaks of his experience, 
the blissfa 1 union with Inis beloved in the following words *— 
“Being influenced by good fortune, 1 have had the experi¬ 
ence of be'inq she (rarrsSr gjcusrr ^lg), in which state she was 
like embrosia and I its delicious taste, which does not stand 
as a thing apart from it. Who can understand the beauty 
of this experience whicti implies duality, the experience ai\d 
the experienced, while yet remaining one ? ” 15 

Here the expression, renssr g|©j6rr (I being she), 

used by the great saint is, it must be noted, reminiscent of the 
great expression ‘ Aham Brahmasmi’ (I am Brahman) ; and 
as such it lias more than mere poeticaTsignificance. It is the 
outcome of the spiritual experience or the God consciousness 
of the Saint It is the expression of the philosophic conscious¬ 
ness that intends to intrepret or throw light on the spiritual 
experience or realization that it has had. The highest spiritual 
experience is compared t o the highest and the purert of all the 
worldly experiences which an ideal youug couple can have in 
their union. Thus Sniva Siddhanta , which is only an orga¬ 
nized or systematized synthetic interpretation and presenta¬ 
tion of the highest spirit ual experiences that the Hindu saints 
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and sages have Had and giv«n expression to through the 
ages, give a sjpecific interpretation to Vedanta. The 
interpretation is that the individual self in its attainment 
of tfie final goal, while yet remaining a reality , loses its 
individuality or egoism in d ivine union and identifies itself 
with, the Supreme Self , whi<h identification alone will en¬ 
sure it the endless Bliss whicti is the characteristic of the 
Supreme. 


The end determines the means. Hence the path of 
realization as explained in Saiva-Siddhanta is as follows : - 

The individual selves, w-hich are enshrouded by mala, 
the evil principle, from the beginningless past, were given 
the organism with its psychic equipment so that they may 
undergo the cycle of birth and death and thereby realize 
their eternal riglat of union with the Supreme by throwing 
off the shroud after due processes of spiritual evolution. 

, Throughout this evolution, the Supreme Self is influencing 
. the individual selves, being i mmanent in them as the Self of 
thfe selves and enabling therm to function with the organism 
in the environment provided. The self, though by nature 
self conscious, is always object-conscious owing to the influ¬ 
ence of the evil principle an<l so is ignorant of the Supreme. 
When such a self becomes imature to receive spiritual en¬ 
lightenment, the Supreme which has been within as a silent 
witraess of the self’s thoughts and actions appears in the 
form of a spiritual preceptOT and initiates it in the path of 
Idealization. Now under thae direction of the master, the 
self- will contemplate on its own true nature. This contem¬ 
plation enables the self to objectify all its physical adjuncts 
as b eing things different frorm it and get itself detached from 
them by discrimination. A~t this stage its consciousness be¬ 
comes pure, free from the influence of the adjuncts, and 
will remain self centred. 
















In this pure-consciousness, the Divine Grace, Shiva 
Chaitanya, which has always been their within aiding its 
action, manifests itsels in the self. So at this stage, the self 
will feel., “I am BratLman ,) This ‘Aham Brahmasmi experi¬ 
ence is only an intermediate one ; this is the result of the 
last vestiges of the evil principle called egoism or vasana 
mala. Here if the self realizes that at the basis of this ex¬ 
perience there is Divine Grace and surrenders itself to that 

grace and allows itself to be led by it, the Supreme m the . 

form of endless Bliss (Sivam) is realized and experienced. 
This is the highest spiritual experience pointed out by Saiva- 
Siddhanta- It is called “Shiva-Bhoga.” This is the direct and 
immediate consequence of the realization on the part of the 
individual self of its eternal dependence on Paramatma and 
complete surrender of its power of cognition, will and desire 
to those of the Paramatma. This realization is called Shivaj- 
iiana, the highest modality or the deepest status of which is 
submission or surrender to the Supreme which harmonizes 
and identifies the self with the Supreme. Here,the self is com- 
pletely free from ttxe influences of the evil principle and pf 
the physical or psychical adjuncts, maya and karma, and is 
turned Godwafd. ' If such a self turns worldward, all its 
activities are performed as God-ordained or Spirit-directed 
and this state in th.e life of a perfect man is called technically 
“ Shivayoga. ” It is natural for the self that is experiencing 
the state of c Sliiv~ayoga’ to lift itself to the higher state of 
■ “ Shiva Bhoga. ” - For. this the sadhana enjoined, is the 

‘advaita bhavana’ as indicated by the Siddhanta Mahavakya, 
“Sivohamasmi” (Shivam I am). By this the self will catch 
the Divine Qualities of the Supreme and enjoy endless peace 
and Bliss, being rid of the effects of the evil principle. This 
Bhavana may be compared to the Garudoham bhavana 
performed by a person conversant with mystic spells. He 
y thinks while chanting the spell that he is one with the spell 

















and his self becomes possessed of the qualities of the spell in 
accordance with the dictum of Sarvajnanottara, Sarve 
dhairmat manassanti (quoted already)-(The qualities of all 
things are to the individual self.) So he is able to remove 
the evil effects of the snake bite by his mere look with that 
bha'vana withirx. 

Xhus we see how Saiva -Siddhanta gives a practical inter¬ 
pretation to the highest teaching of the Upanishads viz., the 
Maliavakyas and guides men to attain the end implied there- 1 

in without bringning in any petty theory or verbal jugglery. 

For this and similar other reasons it is called the essence of 
Vedanta. 

Compare . Advaitam agama sirobhih up?sanaya/ 
yuktam taveti psramartatayahna vacyam etc. 

- (135 Shruti Shukti mala by 

Sri Haradattacharya) 

(My Lord, the Upanishads mention ‘advaita bhavaua’ 
(Sivpham) in your worship. But it is not proper to attribute 
Nirupacharita Aikya (absolute identity) to the individual 
seif and the Supreme on that account ; for it is evident that 
^ Cerent fromthe'mystic spell of G&riida which 
h^Ppactices, but still the ‘Gctrudoham bhavcina' does not fail 
to counteract the poisonous effects of the snake bite. Even 
so the advaita tohavana m entioned in the Upanishads is 
- necessary for get ting rid of the evil effects of the mala.) 

(2) Also compare.: ' 

,“<smrr.L-dile»Qj iusoQeo^ssr gt sot parii nji 

^ipupcLp fBnresTGdQeo Qarr ear&&($§}& affitsp 
. <3&fT6Mnsi : Q'iai}(j}tbsuGirppGi_jGsr (gm iSgbj paeou uirGeo 

_to s- ir a in st ssr ■£ uireB sag G&ir ssr iV , »> m Q 0 ^ $ 

GXlsovruagti u>GomjaQareb6omb so 

Gull— o!LDfTI-ffLD^lQurr<oV <sBU>G0 r o6>3)tL} ID<35)1— ILJth 
■ , LJGmmL IDWJD «(ST5LD IT (CTjGsOTSOT (,T SSI nj 

UfT®9 £<b£ Gl?[T&3®2isu$LS uitsu, airQsssr” 











(303 Sivajnana Siddhi-supaksha-) 

The serif which er roneously thinks that it is the organism in 
the sta_te of bondage and paratrahman when it leaves it, j 

must s«ee that it is neither the one, which is the realm of the 
finite objective cognition; nor the other, which is above that ■ 

finite objective approach, and leave its adjuncts, viz., the 
organism with all its psychic equipment. If, then, it realizes j 

its eternal depend ence on the Supreme and the immanence i 

of the Supreme in. all its actions, and meditates, “He 1 am'\ 
with d evotion anc3 complete self-effacement, the Supreme 
absorbs the self in Its all pervasive nature, identifies Itself 
with it and makes it pure, removing all traces of mala, even 
as the mystic spell of Garuda. is one with the charmer who 
has performed Garudoham bh avana and removes the poison. 

This is what is meant by the Upanishads when they enjoin 
the meditation, <r That I became’.) 

SOME of the important questions raised in the discus- : ftft 
sion iliat followed and the Answers given :— ^ 

O Have the Saiva-Siddhantins comment d on 
‘Brahrna Sutras*?". . . . ‘ft 

A-. Saiva-Siddhantins d o not attach the greatest > 

impor tance to the Brahma Sut xas. They are just as imporrant J 

with respect to the Upanishads or Vedanta as Purva. -ft 

Mimamsa or Jaimini Sutras are with respect to the Vedas. 

They attach the greatest impo rtance to the Sivajnana Bodha 
Sutras that are, iii their opinion, faultless and all compre¬ 
hensive. Further, they see some of the Vyasasutras contra- . i 

dictory to the express sayings of the Upanishads; for 1ft: 

example, the Suatra, ‘Parma-mat’ is contradictory to the 
Upanishadic text “May ant u Rrakritim V idyat Mayinantu 
Mahesvaram". But still the^ lollow the commentary of 
Sri Kantacharya on the Brah ma Sutras. f 

















Q* v Do 
Siddhiantin ? 


you consider Srikantacharya as a Saiva 


A. Strictly speaking his commentary is said to repre¬ 
sent Sivadvaita Saivam. But the differences between Siva- 
dvaita Saivam and Siddhanta Saivam are only with respect 
to terminology, not in spiri t. So we may take Srikanta¬ 
charya to be a Saiva Siddhantin. 


Cb- Have Saiva-Siddha.ntins commented on the Upa* 
nisha ds ? 


A. Why ? The Jnana padas of all the Saiva-Agamas 
are only commentaries on the Upanishads. It is because of 
this fact that the Saiva-Siddhantins desire that the Upa- 
nishads should be understood so as not to contradict with 
the A.gamanta. T n the opinion of ihe Saiva Siddhanti ns 
Vedanta and Aga.manta are related to each other as Sutras 
and their Bhashya* ; the first is intended for secular minded, 
who -wish to know things, and truths are expressed in a 
grosser form in it, whereas tlie second is intended for those 
that desire to realize and experience and hence in the latter 
spiritual truths are expressed in a subtler and more detailed 
manner. Vide Si v aj nana Siddhiar—stanza 267 of Supaks h a. 


THE FORM OF THE FORMLESS 


(Lecture delivered on 20 — 11—51 at S p. m., in the 
B* H. U. with Dr. S. FC. Afaitra , M. A.. Vh. D. } 
Ex-Head of the Department of Philosophy , B.H.U.) 

Trom my -yesterday’s lecture, it might be clear, 
to some extent at least, that Saiva Sidhanta is an exposition of 
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the highest findings of the Upanishads and that il opens out 
a thoroughly reasoned system, of practical philosophy. The 
system neither con tradicts out experience nor causes violence 
to the most cherislied of our sentiments, but establishes a 
true relation between the S upreme, the individual self and 
the world of matter while preserving the essential difference 
between these fundamental entities. The same practical 
leaning while strictly adhering to the deepest findings of the 
scripture can be seen even in the symbolism used in the 
system. I shall take, for instance, the Form that has been 
assigned to the Formless in the Religious counterpart of 
the system. 


God is essentially spiritual and so formless. But still 
there is the hankering on the part of a man to have personal 
relation with Hioi. If God is purely transcendental and if 
man cannot know Him in any way or cannot have any¬ 
thing to do with Him, then what is the use of having faith 

in Hi m ? 

Saint Arul Nandi Sivacharya states the same thing thus 
in the seventh six tra “If God is unknowable, then there 
can be no use 0 rHimy-He--cannot--meet---us y --n.ar..can we unite 
with Him ; He cannot perform anything for our benefit: and 
His existence may as well be likened unto a garland 
prepared of flowers of the sky or unto a rope made of the 

hairs of the tortoise”. 1 

■ Hence we Have to give a form/-to the formless ; only 
that form should not be inadequate or derogatory to the true 
nature of God. The Form of Sivalinga is one such. The 
significance of the form has to be considered in various 
aspects. But now my object is to throw light on the fact 
that, in the Saiva r eligious p ra ctice, it doe s no t take the place 

1. Siddhi—Suprakasha 243. 
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or experience of God unless and until he is freed from the 
bond age of karma etc. So it is usual for the scriptures to 
introduce the id«a of God as something inferred from the 
cosmic changes. Man is taken from the known to the 
unknown. God is at the root of all the changes visible in 
the Phenomenal world. So God is at first conceived to be 
the First cause of the world . Thus the second of the Brahma 
Sutras defines Parabrahmao as that from which the changes 
°^ t ^ s world proceed : * Jajumadyasa yatah 5 

(Frrom where origin etc.- of this ?) 

Now what atre the changes referred to ? The changes of 
this phenomenal world are usually classified under three 
heads^ viz., origination, progress and decay or technically 
Srishti, Sthiti and Samhara. Here it must be noted that 
Saiva Siddhanta holds like the Sankhya system that change 
cannot mean unreality. When water.changes into ice or 
steam j water does not cease to exist; only it exists in another 
form. So also, even in chemical changes the primordial 
substance behind each change does not cease to exist. So if 
we go behind the phenomen-al. world,. analysing., its causes, 
we sha.ll ultimately reach a jposition where we meet with the 
ultimate primord ial substance or the ultimate casual potential 
(Kara. narupa Shakti) of both, the macrocosm and microcosm. 
That state can only be imagined or conceived of as a Jada 
SaktB tbe subtlest form of potential, capable of manifesting 
in the. various grosser forms which we know either by direct 
perception, or by- inference or from correct reports. This 
primordial substance or potential is bound to be eternal and 
limitless in space* It is termed Maya. This principle should 
not be confounded with Parsbrahman. 

d he term I&faya mearxs that wherein everything is 
involved and wherefrom everything is evolved, {ma means 
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drawing in or involve; and yd means coming out or evolve). 
This maya postulated in Sai va Siddhanta, in conformity with 
the Svetasvatara. Surti, 16 is a real entity. Be it noted that 
is not a mysterious Shakti ofTIshvara. as Sankara would have 
it, just brought in to explain the appearance of the world of 
sentient and insentient beings, and then easily disposed of 
by the illogical, or a-logical statement, that c it is not real, 
an-d is yet not utnreal ; not partly real, and partly unreal, 5 
This verbal jugglery is indulged in in order to deny true 
reality to the world which a_U our worldly experience affirms. 
Sa-iva Siddhanta here, as everywhere else, bases its theory on 
our experience of the reality' of the world. A thing is not 
uareai because it changes. According to the system, substance 
ha.s two aspects—in one it changes and in the other it is 
changeless. One is prakasa or manifested state, and the 
other is vimarsha or unmanifested state ; one is vyakti rupa 
or effected state, and the other is Shakti rupa or 
casual state. The causal state of the material world is maya. 
Creation is making patent and actual what is latent and 
potential. Again, though maya, viewed in this light, is shakti 
(potential) yet it is not Chit Shakti (consciousness-force). It 
is jada shakti, requiring an intelligent agent to operate on. 
Hence it is called the parigraha shakti of Shiva so as to 
distinguish it from His Tadatmya Chit Shakti. The relation 
of Shiva with Mlaya is one of advaita not tadatmya , whereas 
His relatson with His Chit Shakti (consciousness-force; is one 
of tadatmya . 

Now this rr* ay a cannot function by itself, nor can the • 
sentient beings, the individual selves, operate on it indepen¬ 
dently, for the latter require to have their consciousness- 
force illumined or made operative only with the aid of the 
products of maya So by tfcie proof of exhaustion or elimi¬ 
nation, we conclude that it is God, the all knowing and the 
all powerful, that is the independent efficient cause that 
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irrioves rha.ya and aids the indivi<dual selves to have their 
consciousness-force awakened with its products. 17 

Now the question arises whether it is not necessary for 
•God to ha_ve a body with which He could operate on maya. 
The answer is that He requires no body. Even as the 
individual self, the conscious ego behind the brain, operates 
on it without any vesture to itself, so also God who is pure 
Intelligence acts on in ay a, being Himself the main support 
or parama.-adhara of maya. 18 

Maya is like the seed that sprouts in the moistened soil. 
God’s-will, thesankalpa of His consciousness-force, is the 
moisture. The sprout or the plant that comes out of the 
seed is the world. 19 God is the soul of the world and the 
world is His body. 

Then what is the meaning of the Brahma Sutra cited ? 
In ordinary parlour, we say that a particular tree or plant 
grows in such and such soil. We only mean, thereby, that 
the soil referred to aids the growth, of the tree or plant, and 
we do not lose sight of the fact that the tree or plant must 
grow out of its own seed or root. Also the .word, Pankajam, 
a Sanskrit word for lotus, etymologically means that whieh 
comes out of watery mud ; but we know that lotus plant has 
its origin in its root, and that root, of course, must be 
implante d in watery mud so that it may sprout. Even so, 

- the world, which is the.effected state of maya is spoken of, 
by the- Upanishads as. well as the Brahma Sutra 
quoted above, as having been originated from the Para. 

. brahman. Hence, to be consistent with the text of the 
Svetasvatara that asserts ‘‘Know maya to be Prakriti (pro- 
creatrix) ; and Mahesvara as its owner,” we have to under¬ 
stand thereby that Para-Brahman, the efficient cause of the 
world, is also its main stay or support, whereas maya is the 
substantial cause or Upadana. This interpretation accords 
















fiot only with the Svetasvatata sruti quoted above but also 
with the observed facts of the worldly experience and the 
logical needs of organ ized knowledge- 

Now the question, naturally arises, “what is the purpose 
of cosmic creation ? Generally this question is answered 
by saying that it is the play of the Para Brahman. This 
answer cannot satisfy anybody, at any rate, it does not 
-satisfy a Saiva Siddhantin. By the word, play, we may 
Emean that the work of cosmic creation is not a hard task 
requiring great effort on the part of Para-Brahman ; it is 
mn\y a pi ay, that is 3 a work that is easily done. But 
*his interpretation does not answer the question raised. 20 

Again 3 we cannot say that creation is purposeless, for 
fl?ara-Brahrnan, the a_uthor of creation, is an Intelligent 
feeing and we cannot attribute any purposeless or 
rmischievons act to such a Being. The correct answer has to 
fee sought once again in the observed facts. The cosmic 
changes that are accepted by our scriptures to be cyclic 
rmay be compared to an educational institution, which 
r~e-opens after long vacation (srishti), does work during the 
t erms (sthi.it ij and, at the end of the -year, is closed (Samhara) 
t_o be reopened after the vacation (Punassrishti). There 
ar e holidays and recesses even after the reopening. These 
rinay be taken to represent the interanediate cataclysms, the 
fporiod of rest after dea. th and the hours of daily rest. Now 
pressing the analogy in to service, the institution is for the 
students. When-the institution is kept opened, the students 
learn, and when it closes they take rest. Similarly the 
c osniic crea-tion is for tlie individual selves, who are steeped 
A®*. inner darkness. These selves strive and struggle to get 
rnd of the inner darkness while they are embodied and 
a llowed to undergo the cycle of birth and death in accor¬ 
dance with the law of Karma. So Saiva Siddhanta 
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postulates the existence of an Evil principle, Anava , and 
states that the world is created in order to remedy this evil 
Principle that was preexistent and precosmic, affecting the 
individ ual selves in various degrees and grades. It is this 
principle that was termed * Mlulam 5 in the first of the 
Agama slokas quoted above. The term f anjand 1 * occurring 
in the text of Mundaka Upanishat also denotes this 
preexis tent and precosmic evil or defect, to remedy which 
the world is created. 


Now we are led to think of two more cosmic actions. 
The three actions usually mentioned are effected on the 
insentient or material world ; and if we transfer them to the 
sentient beings or the world of selves, Srishti will mean 
furnishing the selves with organism with all the psychic 
equipment in it, sthiti will mean enabling the selves to dwell 
in the organism and function in the world, and samhara will 
mean separating the organism from the self. These we 
respectively express by the words birth, life and death. The 
selves, while undergoing the cycle of birth and death, evolve 
spiritually. It is for this spiritual growth which consists in 
shaking off the binding olutehes of mala that God has 
undertaken the worT of creation and, being the Self of the 
selves, guides arid aids them to get rid of the 
disease of Mula Mala. This help that is being rendered to 
the sel ves without tlieir knowledge of it is termed Tirobhava , 
and when the self t>ecomes sufficiently matured, God, who 
•has been guiding and watching the growth of the self, 
appears in the form of a spiritual preceptor and initiates the 
self in the path of Divine wisdom. This act on the part of 

* (One who knows Para Brahman is absolved from good and evil 
and becomes cleansed of anjana i. e. Mala and attain Parama 
Samya (Moksha). 

(Mundakam 3-1-3) 














God, which consists in completely releasing the self from its 
bondage and enabling it to have experience of Himself—the 
Supreme Bliss—is called Anugraha. lhus we have five 
cosmic functions. 

All these ideas are summed up in the first sutra or sloka 
of the Kamika Agama thus : 

“The supreme Being, Siva is eternally free from mala (^im- 
purit v) and hence His power of cognizing and motivating all 
things (i.e., His Conciousness-Force) is unhindered : the indi¬ 
vidual selves, on tire other hand, were begmmnglessly conta¬ 
minated by impurity and so their powers of cognition and 
will are bound down and hindered ; thus they have become 
finite (anu)A Such Siva frees such selves from the ties of 
bondage and helps them attain Sivatva, i.e., helps them to 
become one with Him and enjoy Supreme Bliss. 

Now, it must become clear, that the individual selves 
require a physical organism with all the psychic equipment 
in it for their consciousness-force to become manifested and 
operate on the external world, because their consciousness- 
force is hindered or bound down by what is called Mulamala. 
But the Supreme Being has no need for such an organism. 
His Consciousness-Force is independent and free, and so 
can operate on the selves as well as on maya without the help 
of any lighter (vyanjaka). Here again it must be noted that 
maya is a real entity in Saiva Siddhanta and its essential 
nature is to dispel, the effects .of Mula._ mala of the selves to a 
certain extent and enlighten tlreir consciousness-force. Hence 
* it is analogous to light whereas the Mula mala (Anava) is 
analogous to darlmess. Now we may say, that, in the case 
of God, His Consciousness-Torce, which is free, indepen¬ 
dent, self luminous and sell operative, does to Him what is 
done to us by the physical organism. It is to Him His body, 
the instrumental cause, in respect of the cosmic functions. 
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Here I may be allowed to quote a portion of a stanzk 
from Tirukka litrupadiwar which. expresses this idea with 
clarity, precisLon and exquisite poetic beauty : 

(C isfii spa (GS) a) tsrr llosstt^ g.iih Q<sf iu srnjQurrso ismSmr^^iLb 
tstijendiujQfi)^ Q&tij ib is rr iu & jp ib }> — 

(St. 78) 

—Even as wmt perform" all our actions with our hands, so 
does Lord crea.ce and p rotect all the world with His consort, 
His Conscioimsness-Foi~ce.—Note the pun on the word 

C refill <505 \ 
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whiclx when sp>lit up in to two words reih and <st»® means our 
hands, and wtien taken. as a single word means “ a lady 
With, regard t«o the use of the word ‘rerajetnas’ (consort) as a 
synonym of G onsciousoess-Force of Para Brahman, 1 feel 
bound to quo*e the following Daitriya Aranyaka : 


“His bod y, which is Brahma Vidya in essence, is called 
Uma,” 

X.et me tr-y to brin g out the significance implied in the 
analogy used in the Tamil stanza :—The analogy is intended 
to clarify GocTs relation with His creation as well as with 
His Chit Shalcti. 


Now the book whxch is placed before me on the table is 
a thing different from me. I wish to open it. To perforin 
• this action on the boolc, first of all a relation must be esta¬ 
blish, ed between me and the book. Hence, first, I touch or 
hold the boole. Now a relation (Samyoga in the language of 
Indian logic) between mie and the book is established. Then 
to open the b«ook, I move my hands and fingers while firmly 
holding the b ook. Th»is action is possible only because my 

* The ev~il principle which binds the powers of the self and 
thus limits it so as to be called anu is called anava. 
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body, Hands and fingers are so formed as to perform this 
work, that is, the body b^y virtue of its being formed as a 
whole with suitable parts, is adapted to the work. That is, 
the potential differentiation in the body enables the establish¬ 
ment of its relation with an<l the consequent action on the 
book. Similarly, for the Supreme Being to act on the 
selves or on the world of matter, there should first of all be 
a relation, in as much as th_ey are real entities different from 
the Stipreme.This relatio n is advaita , according to Saiva 
Siddhamta. 22 TThe relation expressed by the term advaita is 
not one of identity which exists between Gold and the ornament 
made of it; it is not one of" exclusive difference as illustrated 
by light and d arkness ; raor is it identity and difference 
(Bedha abedha) as illustrated by a word and its meaning. 
But the relation is one in which all these three are implied. 
It is expressed by Meykn.ndar in the phrase {< c91®5)qjCBiu 
^ 5 nG> 6 t 5 r ^ili” (He is the selves and is Himself)—the 
expression being cast in the form of the Mahavakyas, be it 
noted. St. Ar ulnandi Siv^acharya expands the meaning of 
the phrase following Thirugnana Sambandhar, in the words 

<c 2L_so<ol<3660rruDnS3 (B<su(njup_ipLDniLi spsrfiiumu <§p(siS ” (He is 

‘ one with the selves, differe nt from them and is immediate 
with them and is called SIhakti in that aspect.) Now let me 
explain this furtheri-God’s oneness with the self is illustrated 
by the relation between th e self and its organism. We give 
a name, say, Rama, to the physical body, and call the person 
by the name; the response comes from the self. This is because, 

: the self though, different from the body.identifies itself with 
the body and acts as one ’with it. The self cannot be the 
body, nor cant the body toe the self. But still the self can 
identify itself with the body and be one with it when it 
actuates it, while being di fferent from it when discriminating 
it as something apart fronn it. The same cannot be said 
with, respect to the body* So also God is not sell, and 
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the self is, not God ; but still God is one with the self by 
His connection with it and yet is different from it. 2 

His essential difference from the self, without ceasing to 
have inseparable connection with it, is illustrated by the rela¬ 
tion between the sensitiveness of the optic nerve and the action 
of the light rays on it, in the act of seeing. In the act of seeing 
an object, the sensitiveness of the optic nerve is different from 
the light that falls on it though there is inseparable connec¬ 
tion between the two. In the same manner, the self requires 
to be illumined by Sivajnana while cognizing objects, and 
here, though there is inseparable connection between . the 
two, there is essential difference, as one is the shower 
(luminous) and the other is the seer (enlightend). 3 

His immediacy (i.e. togetherness in operation) is illus¬ 
trated by the relation between the self’s power of cognition 
and the action of the optic nerve in the act of perception or 
seeing. When we see an object, the eye is directed by the self 
towards the object, and there is action on the part of the eye 
as well as the self. The act of seeing is one ; but still it 
implies the act of seeing on the part of the eye and the 
simultaneous act of sense-perception on the part of the selh- 
Here the relation between the sensitiveness of the eye and 
the cognitive power of the self is neither one of identity nor 
of exclusive difference. Oneness and difference coexist 
equally balanced. This is the best illustration for the relation 
of advaita , which word means ananya or inseparable 
togetherness as already pointed- out in my yesterday’s 
lecture. 2 3 

Now if this relation should exist between the selves or 
the world of matter on one hand and Para Brahman on the 
other, Para Brahman must of necessity be conceived as 
being dual in nature, Siva, when considered by Himself 
as being self-luminous, and Shakti (Consciousness-i'orce) 

















a; when considered in His relation with the selves and the world 
of matter. 24 Deep thinkers who thought along this line were 
r so much influenced by their critical acumen and self convic¬ 

tion that they derived this dual implication or potential 
differentiation in the concept of Parabrahman from the 
word ‘Sat’ which is used to denote Parabrahman in the Upa- 
nishads. 

: Thus we have the Abhiyukta sukti , which means : 
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“Shakti and Shivah are expressed by the Prakriti (root) 
and Pratyaya (termination) respectively of the word ‘Sat’ ; by 
their sameness and union with the world, they became 
all this world.” 

In respect of the later part of the sloka, it is worth 
noting that since Shiva is in advaita relation with the world 
(i.e., since He is one with, different from and immediate with 
the world through His Shakti), He is said to be all this world, 
by, secondary application (Upachara). The following Hara- 
dattacharya’s saying is worth noting 

“Maheshvara. theshastras that are your creation express 
you by secondary application as Visvarupi (as world itself) 
in &s much as you abide in and direct it ; the learned that 
know how to interpret the Vedas know the true intention 
behind the expression. But men with clouded vision fail to 
grasp the real meaning, misguided by the mere form of the 
expression”. * 

Now from the above discussion, we arrive atthe conclu¬ 
sion that if we have to form an idea as to the real nature of 
God, it is but proper that we conceive of Him as the author 
of the five cosmic actions, viz:, Srishti, Sthiti } Samhara , 
Tirobhava and Anugraha and know that these actions are 

f Cited by Srikantacharya in 1-1-6. : 
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performed by Him not with any organism like those of ours 
created of maya but that He performs them by His mere will 
power or with the Consciousness-Force as His body or 
Karana. Now I must tell you that the second of the Vyasa- 
sutras, which has already been referred to, points to the 
same conclusion : The sutra means 

‘‘From which origin etc. of this (world) ? 

In the first sutra, Para Brahman is mentioned by the 
name (Uddesa.j So the second sutra is understood to give 
its Lakshana (definition). The full import of this sutra 
according to Srikantacharya, is ‘Brahman is that Omnisci¬ 
ent, Omnipotent cause from which proceed the origin, 
sustenance, dissolution, Tirobhava and Anugraha of this 

world of sentient and insentient entities.' The reason for 

taking the cosmic changes indicated by the word ‘Janmadi’ 
in the sutra as five instead of three has already been given. 

Now, if we attribute the authorship of the five cosmic 
functions to Para Brahman, it logically follows that Para 
Brahman must be endowed with certain indispensable quali¬ 
ties without which He cannot perform them. These qualities 
are enumerated as six in number, viz., Sarvajnata (omni¬ 
science), Nitya Triptitvam (endless Bliss or perfection), Anadi 
Bodham (innate unhindered intelligence). Swatantrata (Inde¬ 
pendence), Alupta Shakti (Grace or immutable power) and 
Ananta Shakti (Omnipotence). 2 5 So these qualities go to 
■ constitute our concept of Divinity : . 

et These six qualities are spoken of as six ctngcts for 
Mahesvara the Omnipresent.” 

With this philosophic back ground, let us now turn to 
the Form of the Formless, Siva Linga, the symbol of God : 
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K'irst and Foremost, the aptness of the symbol being neither 
Form nor Formless, or being both Form and Formless, must 
l>e considered, for God is neither known nor unknown. If 


we say that God is known, that He is cognizable, then He 
rsnust be one among the things objectified by our directed 
cognition, and all the things so objectified are asat (subject to 
change) and hence also achit or Jada (insentient). On the 
other hand, if we say that He cannot be cognized in any way, 


He 


cannot be a reality at all (as we have already had occa¬ 


sion to point out). Then how to solve the dilemma ? The real 
psosition is, He is neither cognizable nor noncognizable. He 
is not cognizable with the objective consciousness i.e., by the 
s«elf s consciousness directed externally. But He is experienced 
t*y the self, when the self’s consciousness is turned inward, and 


when it performs ananya bhavana with His Grace. As God 
is not cognizable to the self’s objective consciousness, He is 


cMt ; and as He is experienced by the self through His Grace 
im advaita or inseparable state, He is sat. So, in His absolute 


ixature, God is Chit Sat or Siva Sat. Here the word Siva 


oneans chit. This is briefly the content of the sixth sutra. 26 
h or the benefit of those of you who wish to remember the 
idea, I shall give the translation of the Sutra. 


(If God s svarupa is not at all cognizable in any way, 
His asat bhava follows : if He is an object of the directed 
knowledge, then His insentiency follows Hence the seers 
fteel that He is cognized with His Grace, which position is 
rkeither the one nor the other of the two alternatives 
suggested at first.) 

Now with this idea in mind of the absolute nature of 
Fara Brahman, which is termed Siva sat for valid reasons, I 
request you to note how significant it is that the Supreme 
should be represented in the form of Sivalinga, which at once 
indicates that God is neither cognizable objectively nor non* 
cognizable. This apart, our mind always requires something 
















to concentrate on; and at the same time, we should not allow 
the mind to have the impression that God is one among the 
various objects that we see in the world. Please note how 
this psychological need is fulfilled without causing violence 
to the philosophic need. We direct our mind to the Form 
Sivalinga and concentrate on it; and the Form which is form¬ 
less (in the sense that it does not give any bodily shape) by 
its suggestion takes us to the region of the spiritual. As we 
have already seen, our scriptures direct us to think of Para 
Brahman as the primary cause behind the Physical life of the 
world ; and the Sivalinga does the same thing to us. The form 
of Sivalinga is^a combination of peetham or seat, a three 
dimensional circle below, and lingam, a three dimensional 
straight line above. When these are written two dimensionally 
they take the form, («_), (a circle followed by a straight line) 
which, in South India, we call PiUaiyar Suzhi , the symbol 
' of Ganesha, the God personifying pranava. The circular 
form is called Bindu , and the form of the straight line or 
dandakaram is called Nada. 

—From Vatulagama. 

“Nada is linga ; and Bindu is Peetha, so it is said” 

Nada is the stress, pressure or push, which is admiflistefed 
by God’s Jnanasakthi (Consciousness-Force) to Kundalini or 
Suddha Maya, and Bindu the circular wavy motion generated 
in Kundalani. The combination of these two is at the root 
of cosmic creation. This truth our ancestors must have found 
out from Yogi Pratyaksha , for they ask us to see this and 
such other things in ourselves by Yogic- practice. But this 
idea seems to conform to the latest tendency of modern 
physics, which resolves the whole material universe into two 
kinds of waves—‘ a kind which goes round and round in 
circles, and a kind which travels in straight lines.”* 

In actual worship, the seat or the circular peetham is 
transfigured by imagination so as to represent a lotus, whose 
















various parts indicate the various cosmological elements 
called tatvas that are postulated and enumerated in the 
system- For the present we may roughly take the tatvas to 
be the objects and vestures of the individual self, which aid 
the manifestation of and condition its consciousness so that 
the consciouisness of the seif issues forth in the form of 
various faculties. In Saiva Siddhanta these tatvas are 36 in 
number and are classified under three heads, the atma tatvas, 
the vidya tatvas and the Siva tatvas. Atma tatvas are 24 
- in number and they are almost the same as are enumerated 
in the Sankhya system, all being (geneological) products of 
mulaprakriti. Beyond these, seven tatvas are postulated as 
products of Asuddhamaya, which is subtler than Prakriti. 
These tatvas together form a vesture to the self and aid it to 
have its powers of cognition, will and action manifested in a 
general way so that it may have connection with the other 
external tatvas in the case of Nirvikalpa and Savikalpa 
Pratyaksha Jnana of the external objects, and objectify 
Buddhi itself and experience it as pleasure, pain or stupor 
in what is called Svavedana Pratyaksha. These are the 
vidya tatvas. The second mantra of the first adhyaya of 
Svetasvatara is cited and interpreted so as to indicate these 
tatvas. It means : 

“It is to be considered (whether Brahman, the cause is) 
Kala (time), Svabhavo (Kala), Niyati (Destiny) Yadricha 
(Raga), Bhata (vidya), yoni . (maya), or purusha (the self 
equipped with these”. 


Pive other tatvas mentioned by Brihat Jabala. 4,* 19, are 
Siva, Shakti Sadakhya, Esvara and (Suddha) vidya. 
They are called Siva tatvas. These are the modifications of 
Suddha maya and these impel or direct the other 31 tatvas 
in the same way as the nervous system directs and controls 


'* Sir James Jean's, the mysterious universe^page 68, 

















. nriranism. The Siva tatvas are 

tlie muscular system m our organism, 
directly acted on by God’s Consciousness-Force. 

The stalk and the outer petals o f the lotus are the thirty 

v. the Sivatatvas constitute the eight 
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application, it is used t Qhakti The five 

O 'l- o that denote the various aspects of Shiva Shakti. 

O ;; • mantras are i 

O ; 1. Ishanamurdhaya namah 

G- ; 2. 'fat purusha vaktraya namah. 

U \ 3 . Aghora hridayaya Namah 

q; 4 . Vamadeva Guhyaya Namah 

i 5 Sadyo Jata murtaye Namah 
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Anugraha, Tirobhava, Samhara, Sthiti and Srishti and. 
these five aspects are to be considered as the head, face, 
heart, the hidden parts of the body, and the whole form and 
other parts respectively of the Vidyadeha. 

To these five are usually added the following six, called 
Anga mantras : 

(1) Hridayaya Namah 

(2) Shirase Namah 

(3) Shikhayai Namah 

(4) Kavachaya Namah 

(5) Netrebhvo Namah 

(6) Astraya Namah 

These denote the qualities. Omniscience, Endless Bliss, 
Unhindered Intelligence, Independence, Immutable power 
or Grace and Omnipotence respectively. It must be noted 
that these qualities are not the manifestation of the one or 
the other of the three gunas, satva, rajas and tarn as, which 
are the products of mulaprakriti ; nor are they of the nature 
of Asuddha maya or even of Suddha maya, the Kundalini. 
But these are of the nature of Grace or Pure Intelligence, 

that is, they are spiritual, or, are of the essence of the Para 
Brahman, . ' . 

Here I have attempted to give the implication of the 
Mantra Sarira assigned to God in Saiva Siddhanta rather 
roughly. To know their full significance one should study 
the pertinent portions of the Jnana pada and Kriya Pada of 
the Agamas. But still, to indicate, the need for such a 
specialized study, I give here the translation of the concluding 
of the pathilakshna parikshaPrakarna of Mngendra: 
Hhe sutras explain the meaning of the five great mantras 
noted above as follows 

*; the L °rd is capable of controlling and obliging 

all living beings in all the ways, and as His Shakti is the 
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highest even as the head is the highest part of the body, He 
is denoted by the expression “Ishana Murdha ’ not that He 

has head.” 

2. a Since the Lord abides in, controls and directs the 
bodies of all the living beings, He is Tatpurusha -the soul of 
them ; since He makes their Jnana Shakti manifest and pro¬ 
tects them by removing their fear of birth and death He is 
V'qktrah. So He is Tatpurusha Vaktrakah 

3 . “The word Hridayam is a synonym for </ nana and 
tkiis JncLTia which is the form of Shiva is not frightful, but 
auspicious and propitious. Hence He is denoted by Aghora 
Hridaya. But still, since the Asuddhadva (i.e., Asudha 
maya and mula prakriti, which are His Parigraha Shakti 
which he directs) is frightful and hideous in nature, Ghorat- 
vam or frightfulness is attributed to Him by secondary 

application. 

4. “Of the four Purusharthas, the first three ( Dharma, 
artha and kama) are called vamam , as they are of a lower 
order. The word deva indicates light ( Tejas). Guhya means 
secret or hidden. As the light of grace makes the living 
beings experience the first three of the four Purusharthas 
while remaining hidden from their cognition, it is called 
Vama deva Guhya: 

5. ‘‘The Lord creates organisms for the living beings in 

accordance with their Karma instantly by His will power. 
He also confers on yogins bodies of the nature of mantras, 

; creating them instantly. Hence by the quickness of His 
creative activity,’ He is called Sadyojata Mufti ; not that He 
has murti or form. 

g. “Jn truth, the Lord has no body ; but since His 
Shakti (Consciousness Force) does the work of the body to 
Him, it is said to be His body. His Shakti is one ; but as the 
effects of its activity are many, the classification of it as 
Vama etc,, is attributed to it by Great men.” 
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PANCHAKSHARA 


(Lecture delivered on the 21st November , 1951 at B.H. U. 
with Swami Aghedananda (Dr. Fisher , M.A., Ph.D. 
Vienna), Honorary Professor of Philosophy of B.H.TJ ., in 
the chair) 


In Saiva Siddhanta, the expression ‘ShivayanamaK 
is held to be the most sacred of ail the names of 
the Supreme that are generally meditated on by the Hindus. 
This expression is being used for ages by the saintly seers as 
a succinct and all embracing formula giving the grand syn¬ 
thesis of Truth underlying our life here and hereafter. It 
embodies the whole system of Saiva Siddhanta philosophy in 
its essence. It is the Mahavakya of the Mahavakyas , if I may 
say so. Saint Umapathi Sivacharya says in one of his Tamil 
^worlss, “All the scriptures, the Agamas, the Vedas and 
others are only expositions of the sacred five (letters), if we 
discern. , \* 

There are different forms of this grand expression* 
varying in the arrangement of the letters, and they are 
construed in different ways so as to denote and suit the 
different stages of the spiritual attainment of the aspirant 
who treads the path of realization. . It is the purpose of 
this my concluding lecture to expound the significance of 
this sacred name of the -Lord in as brief a manner as 
possible. 

As I have already said in my previous lectures, the 
centre round which our enquiry or philosophic discussion 
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revolves as tlieThdividua! conscious self, as it is this ego that 
is the subject of all experiences and the interpreter thereof. 
Hence no system of metaphysics can afford to lose, sight of 
this entity. If you deny the existence of this principle, you 
deny the existence of the man who philosophises, and there 
can be no philosophy. Now this self is denoted by the letter 
<ya’ of the grand expression. 


The question has often been asked who this conscious 
self is. The simplest form of answer is that it is a self evident 
reality, for it is yourself and you have only to realize it by 
studying your inner nature. Now, let us try to find an 
answer so the question, c Who am I ? . 

At first we are tempted to say, T am this organism, the 
physical body, 5 But on further consideration, it is seen that 
the organism is only a medium through which we contact 
the objective world and have experience of it. It is not our 
true self. For example, please consider, how you hear me 
now. 


The sound waves caused by my speech move through the 
air and produce a certain impression on your ears. That 
impression causes a stimulation, which is carried as our 
physiologists say, by the auditory nerves to the brain cells. 
There again, a certain molecular change is produced. Now 
this molecular change causes the sensation of hearing. What 
is this-sensation' ? It is an understanding or an interpretation 
of the vibrations that have been transmitted through the 
organism as described above. It is a translation of the 
molecular change produced in the brain. If so, who is the 
interpreter or the translator ? It cannot be brain, for 
the brain is only the receiver on which the external vibrations 
leave a record of their impressions. It cannot be the vibra¬ 
tion or the stimulation, for they are only forms of motion, 
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whereas sensation is a form of knowing ; nor can the 
interpreter be a temporary effect or product of these various 
forms of motion, for motion can produce only motion, not 
consciousness. Hence we are led to conclude that the inter¬ 
preter or the knower of sensation is a conscious self, different 
from the organism, at whose door of consciousness external 
vibrations knock, and awaken him and make him aware of 
their presence. Thus, by reflecting on our internal nature or 
subjective side, we realize the existence of the oonscious 


self, vvhich is the knower of all experiences. 


INow let us listen to Meykandar, who, too, makes us 
realize the same truth by a different psychological approach. 
He says, “your very denial of the existence of the conscious 
self proves its existence :—“s-snrsii ^soQ^esrnssS.iosr 
3rd Sutra.* 

A person who seeks to find out the conscious ego analyses 
his own physical and mental life and at last finds himself 
at a loss to know whether it is his physical body, the sense 
organs, the mind or a product of them all that cogitates. 
So he, naturally, concludes that, as the conscious ego cannot 
be identified with the one or the other of these, it simply 
does not exist. It is to such a person that Meykandar 
addresses himself in the above mentioned paradoxical 
statement. He explains his statement as follows :— 
While you know a thing and act, you identify yourself with 
the physical body, the sense organs, the mind and so on ; 
and when you begin to reflect on your own true nature, you, 

• 

the conscious ego, dissociate yourself from them but linger 
in the form of consciousness asserting that there is no atman 
(self). Realize that consciousness that still remains asserting 
thus to be your own self ; you cannot deny the reality of 

*c. f. The first argument of Descartes, ‘ I think, therefore. 
Jam" (cogito, ergo sum) 
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this consciousness. If you deny, then you . may as well be 
likened unto a man who says that he is dumb. You, who thus 
require to be awakened unto your own existence, are. pashu 
(one that is bound), for you are in bondage. The adjuncts 
viz., the organism, the sense organs, the mind etc., which 
are the products of maya are different from you..for they aid 
you in your perception, cogitation and experience even as 
the lens aids a defective eye to see. So you are neither the 
one nor the other of the products of maya nor all of them 
together. Nor are you identical with the Parahrahman, 
which transcends maya, for it is self luminous not requiring 
to be enlightened through the products of maya . 27 


From the above discussion, it follows that there are 
three distinct eternal realities, viz., (1) the Para-Brahman, 
which is pure Intelligence—whose characteristic it is to know 
without requiring to be aided and to make others know, 
(2) the individual conscious selves that know when caused 
and aided to know, and (3) the world of matter that cannot 
know even if aided. Of these three, the Para-Brahman is 
one (,Ekam), immutable (sat), and immanent in the other two 
principles (advaitam) ; the individual selves are innumerable 
as they are found to have different experiences being clothed 
in different organisms in accordance with the different grades 
of their spiritual development ; and the world of matter is 
that which is found to be useful to the individual selves 
as their physical body, the various gross and subtle organs 
therein, the world in which they dwell and move about while 
attached to the bodies, and the various objects of experience 
in it. There is also a fourth principle corresponding to the 
defect of the defective eye in the example cited. It is called 
mala, whose existence may be proved as follows:-The conscious 
self is both self-conscious and conscious of objects, as is 
revealed by qur self expressions such as C I know this 5 and *1 
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do this.’ Th.e first personal pronoun, /, in such expressions, 
shows the self-conscious nature of the self ; and the transitive 
verbs in them show the objective turn of its consciousness- 
force. But it is our common experience that we cannot direct 
o urselves inwards towards the subjective side of our existence. 

11 is easy for us to objectify external things ; but when we 
ttirn inward and try to meditate on ourselves the position 
becomes difficult to be maintained. It is something like this:- 
Suppose we place an em pty eart hen pot on the surface of a 
sheet of wa.ter with its mouth downward, and push it in. 
The pot is buoyed up in spite of its weight, which must take 
it down. Similarly, we are buoyed up when we try to con¬ 
template on ourselves ; i.e., we are directed objectward. 
IMow the buoyancy in the example is due to the upward 
pressure or water. So also there should be some principle to 
turn the self’s consciousness force objectward and impel it 
towards the objective world, for it is the innate characterise c 
of the self to be self-conscious. This extraneous principle is 
the mala (impurity). It is the evil principle that has a 
screening influence on the self’s consciousness-force, which by 
Its very nature must be eternal and all pervasive. The finite 
manifestation of our consciousness limited by the ideas of 
space and time is due to this principle. 28 

Stand ard works on Saiva Siddhanta hold and maintain 
*hat it is neither the one nor the other of the various things 
. tthat are held by the other schools of thought to be the cause 
. Tor.the limitation imposed on the self’s conscipuspess-fprCe. 
"They are illusory knowledge. Absence of jnana, Tamasa 
<Guna, Avfdya, Maya, Karma, Siva Shakti etc; The mala is 
different from all these ; and it is not a quality of the self. 
IBut it is an all pervasive and everlasting entity that shrouds 
smd screens the self’s consciousness. This principle, which 
deadens and imposes a limitation on our nature is denoted 
by the letter { ma,’ in the grand expression. 










The letter ‘si’ denotes the Supreme Being that is 
the self of the selves and th-e primary efficient cause of all the 
phenomenal world c va’ denotes the consciousness-force 
or the Chit Shakti of the Parabrahman, which is both His 
quality and swarupa. even as light or luminosity is both the 
quality and Swarupa of the sun. The Chit Shakti or the 
Grace of the Para Brahman undertakes the cosmic functions 
in order to loosen the clutches of the evil principle on the 
individual self. The individual selves are actuated both from 
within and from without by the Parabrahman with His Chit 
Shakti as His karana.so that the individual selves are.subject 
to the five cosmic functions explained in my second lecture. 


WHen we think of the Supreme as being the author of 
these five functions, i.e., wben we conceive of Him as related 
to the world of matter and sentient beings, He is called Pati 
(one who protects) and His Shakti is called Tirodana Shakti. 
When He is considered witli respect to His absolute nature. 
He is called Shiva and His Chit Shakti is called Grace 
(@©su(T5®t). Now in the grand expression, the letters ‘si’ 
and c va’ express the Parabrahman and His Grace as they 
are considered absolutely without being related to the 
five cosmic functions. Tlie letter ‘na’ denotes the Lord’s 
Shakti as being instrumental for the five cosmic functions. 


Now let us proceed to consider the integrated or synthe¬ 
tic view'of life which is signified by the grand expression, 
‘Sivayanamah’. The three philosophic categories recog¬ 
nized in Saiva Siddhanta are Pati, Pasu and Pasa. Of the 
three, Pati, though unquestionably one, has to be conceived 
of as having two aspects, one the Siva aspect in which He 
is considered absolutely as being self-luminous, and the other 
the Sakti aspect in which He is related to Pasu and Pasa 
and is considered to direct and control them. Pasa is of two 











kinds, one the Sahajamata or the anava, which is also caileci 
the mulamala, and the other the aaandukamalas viz., may a 
and karma (i.e. Nature and her inexorable laws). The Pasu 
has two states, one the state of bondage which has no begin¬ 
ning, but has an end ; and the other state of release, which 
has a definite beginning, but no end. 
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The conscious self or Pasu, *ya’ is beginninglessly ry 

shrouded in the mula mala, ‘ma’ , and God, ‘Siva 3 ^ 

in view of the emancipation of the self, associates it 
with Nature and subjects it to His five fold operations, ‘nah - 

The self being under the influence of the mula mala ^ 

gets itself entangled in the fascinations of Nature and is Q 


moving in samsara chakra , the orbit which is the resultant 
of the two forces and which certainly shrinks up towards 
God* (Siva), for the forces of the mulamala are becoming 
weakened by degrees, whereas the Gracious influence of God 
continually acts without impairment. 

Finally when the forces of the mala become completely 
effectless on the self, the self is in a position to realize the 
ever present Qrace } ‘va’, within and without, which rea¬ 
lization is granted it by God, who is an embodiment of love, 
and compassion. Now, with the eye of grace (va), the self 
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(ya) realizes God (si) and experiences endless Bliss, which is 
the essence of Siva, the Life, Light and Love. 

In the Grand Expression (Sivayanama), two 
letters (n a and ma) are one side : and two others 
(si and va) are on the other ; the letter (ya) is 
in the middle. The significance of this is expressed by Saint 
Umapathi Siva chary a as follows:— 

“The Lord’s manifestation in nature (Una natana) is 
on one side, and His Divine manifestation (Jnana natana) 
is on the other , look for the self in the middle.” 
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Thiruvarul-—IX, 3. 


The source of Truth has two sides, the objective side 
and the subjective. The study of the objective side or the 
objective world is made by science and it brings us nearer 
to one aspect of the reality of Truth. Scientific researches 


begin upon sense perceptions, continue on them and depend 


upon them. By scientific inference the scientists have come 
to me conclusion that ail the variety of the objective 
phenomena has been produced by the process of evolution 


from one homogeneous mass and that the simple 
fundamental entity which may take many forms, matter 
and radiation in particular, is conserved through all 
changes. This accords with the view held in Saiva 
Siddhanta of may a, the substantial cause of the known 
world. But the scientists refuse to go beyond. There has 
arisen a class of scientists like Sir Arthur Eddington and 
Sir James Jeans in modern times, who possess what may be 
termed scientific imagination, and they say that the 
phenomenal universe indicates an initiating consciousness- 
force and an intention behind it. These, in the language 
of the Grand expression, have a glimpse of the significance 
ofna. They have not thought of ma which they are 
.shrouded in, and the effect of ‘ na ’ on £ ma \ 

There are others who hold that all knowledge derived 
through sense perception from the practical affairs of life 
cannot be admitted to have permanent value for the reason 
that it is knowledge of individual things passing every 
moment out of existence and that only knowledge acquired 
through direct intuitive perception of a thing abstract land, 
ever-existing should • be accepted as true and valuable. 










According to them, the knower, the self in us, is the knower 
o* the universe and is t lie same in all living creatures; the 
individual knowers are parts of the cosmic knower and tlie 
sum total of the conscious selves is God. This is a fanciful 
theory just brought in to maintain a particular interpretation 
of certain texts of the TUpanishads without any regard to the 
logical needs of consistency. 

—— with respect to the organs of knowledge, Saiva 

Siddhanta says that the instrument of knowledge is the self’s 
consciousness-force, which always requires an aid with 
which alone it can measure things. In the state of bondage 
such aids are the pratyaksha (i. e., the sense organs, the 
antahkaranas and the vidya tatvas), anumana (inference) 
and Agama (scripture). But these aids are of the nature of 
the objective world ; they are limited and subject to change. 
Hence tlie self’s cognition with such aids is called pasa 
Jnana .(consciousness of the objects). All things that are 
objectified with this pasa jnana ar e asat (subject to 
change). So pasa jnana or objective consciousness cannot 

bring us to the whole truth. 

The self that discriminates itself from all its adjuncts 
such as the body, the sense organs, the mind, the intellect 
and so on, gets freed from Pasa and finds, no doubt, its 
true nature as illumined by the Lord's Grace. 

An illustration will make my idea clearer Supposes 
crystal is placed near a flower. The crystal catches the 
colour of the flower and shines in it. Even here it is the 
sun s light that has enabled the crystal to possess and shine 
in the colour of the flower. This colour is not of the true 
nature of the crystal. So also the objective consciousness 
of the self which is coloured by the nature of the pasa is 
not its true nature. ;;•? 
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Suppose the crystal is removed away from the flower. 
Now the crystal is seen to shine. Here, too, we should 
understand that tHe crystal shines because of the light of the 
sun ; so also the conscious self which has dissociated itself 
from pasa or its adjuncts, is certainly in the lap of the 
Lord’s Grace and so it should realize that the all pervasive 
and all knowing nature that dawns upon it at that moment 
is due to its conjunction with the Supreme. But generally it 
is not realized and there is a self assertion on the part of 
such selves that they are Brahman. This- Aham Brahma 
\In an a (the consciousness of the form, 1 am Brahman’) is 
caused by the lingering traces of the evil principle and it is 
termed in Saiva Siddhanta as Pasu Jnana . This is perhaps 
what is referred to by the fanciful theories by their ‘direct 
intuitive perception’.' Beyond this experience, the self must 
realise that it has xio existence independent of the Lord’s Grace 
and no action other than that of the Lord. It is only then 
that the ray of sixpreme Bliss ( Suka Prahah) is experienced. 
At this stage the Grace of the Lord leads the self’s conscious¬ 
ness-force to the H.ord and shows the Lord to the self, even as 
the eye that has been seeing things other than the sun with 
the sun’s light tuims towards the sun and sees it through its 
own light. This consciousness of the self which is aided by 
the Lord’s Grace, c va’ is called Siva Jnana. Here the 
egoism or the ind ividuality of the seif finds an end to itself; 
it dissolves, so to say, in the grace of the Supreme. 

Hence the ninth sutra says :— “Realize the Supreme, 
who transcends both Pasu Juana and Pasa Jnana, within 
you with the eye of Grace (Siva Jnana) ; if you regard the 
world of tattvas and their products as being impermanent 
and worthless like mirage, you get detached from it and 
there will appear within you the Lord’s Grace even as the cool 
shade in an oasis for a man who has walked the sandy deaserf 
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under tKe burning sun. Mow, to remain steadfast under the 
shade oi the Lord’s feet without being distracted by the 
wori d, meditate on the sacred letters five as enjoined. 2 2 


Now I have only to point out that when Lord Krishna 

said, 

u Some by meditation behold the Self (the paramatman) 
in the self by the Self (the Grace of the paramatman” 
"Gita——18, 25. lie meant dhly what is given by the first Part 
of the above sutra, and that the form of Sri Panchakshara 
referred to is Sivaya, as the principles of mala and pasa 
Jnana must be left out. 
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These three letters (si, va, ya convey the same meaning 
as the Mahavakyas. The letter (si) expresses the meaning of 
the word (That), the letter (ya) expresses the meaning of 
the word (Thou ), and the letter (ya) is expressive of the 
same meaning as the word (art) in the Mahavakya. 


Now, Mr, President, Ladies and Gentlemen, it only 
remains for me to express my heartfelt thanks to one and all 
of you for • the patient hearing you have given me. It is 
not my intention to carry conviction on each and every 
PPP 1 * I gave expression to in my lectures, but my desire 
is only to draw your attention to a system of philosophy that 
has its own specific interpretation to offer to Vedanta and 
.to.make you interested in the-study of that system-.- I-f-at 
least some of you have been influenced by my lectures to 
take to the study of Saiva Siddh.anta, I ihink that my mis¬ 
sion has been amply fulfilled. I thank the learned Profes¬ 
sors who have presided over the meetings and conducted 
them in an atmosphere ot friendly co-opcralion and ex¬ 
change of ideas and the University authorities that have 
arranged the meetings so as to suit the convenience of all. 























I express my deep debt of gratitude to the donor of this 
lectureship who by endowing this and such other lectureships 
is serving the cause o f true religion and learning. I also thank 
the authorities of the Annamalai University for having 
nominated me as the lecturer this year. Once again I thank 
one and all of you. 


.THE N ATURE OJE THE SELF 

IN THE LIGHT OF SAIVA SIDDHANTA 

(Lecture delivered on 22-11-5%, at Allahabad University , 
with Professor A. C. Mukerji , M. A , .Head of the 
Philosophy department of the University in the chair) 

(Some by meditation behold the Self in the self by the Self) 

(—Bhagavad-gita-18-25) 

“ spdjjLbQdj ^rrts^Qwdi gi^GltiSib 

*%rrnr gBgst u ^q^rii^ssfl ddiflisgi • 

&rrrrrB] QarrmrL. 

(3@<asr(tp <5C$rs$<5vrrf rj ” 

(It is only very few that have experienced the ambrosia-like 
sweet essence, Saiva Siddhanta, of the fruit ripened at the 
top, Vedanta, oF the tree of veda)—Saint Kumara 
Guruparar. 

Mr. President a.nd Gentlemen, 

It gives me very great pleasure to be in your , midst this 
evening and have a talk with you on the principles of Saiva | , 
Siddhanta. In our parts of tlie country, Saiva Siddhanta 1 ' 
is the most popular and the most influential of all the i 
various phases of tHe Hindu religious philosophy. In fact, 
it is the very core of the cultural and religious life in South 
India and it is the golden string that runs through every 
branch of Tamil literature and art. We. the saivites oflthe 











south, also hold that the principles of this phase of 
philosophy are the very essence of all that can be described 
as best in the ancient Sanskrit lore. Hence I feel it a 
unique privilege afforded me to address you on this subject. 
Let me first of all thank His Holiness Sri ia sri Arulnandi 
Tambiran Swamig^l of the Khasi mutt to whose benevolent, 
thoughtful and wise endowment I owe this unique 
opportunity. 

I n Saiva Siddhanta, three eterna 1, real Categories are 
recognized, maintained and studied. They are (1) P a ti, the 
supreme being, (2) JPcisu, the countless individual conscious 
selves which are in bondage, and (3) Pasa, the bondage. 
Of the three categories, the middle one, pasu, merits our 
foremost and careful attention in as much as it is the 
knower of the other two. The individual self is the person 
who studies the categories; so, without understanding 
correctly his own true nature, how can he hope to understand 
the true nature of tlae two others? 30 

Let us start with our empirical knowledge of self and 
then try to examine its nature more closely with exactness. 
Psychologists use a term, mind , to contradistinguish our 
mental life from our physical one. What do they say about 
the mind ? ‘ Mind is analysed into feelings , will and 

ijlte ^ eCt :.. k Tiiese are a trinity in unity They are 
characteristic in their several manifestations and yet they 
are so dependent among themselves that no one can subsist 
alone. Neither will nor intellect can be present in the 
absence of feeling and feeling manifested in its completeness 
carries with it the germ of the other two. The ultimate 
analysis of a feeling is either a pleasure or a pain, and so 
volition or thought cannot in any sense be confounded with 
feeling. Without the acquisition of feelings, no volition or 
thought could arise first, and feelings are primarily derived 
through the sensory organs and centres.’ 










Now in this analysis, it must be noted, no distinction is 
drawn between a feeling and a consciousness of it, a volition 
and a consciousness of it, a reasoning and the consciousness 
of it. But in Hindu Philosophy, they are distinguished. A mere 
feeling or willing or thinking is separated from the conscious¬ 
ness oF such functions, and the pure consciousness is taken as 
the self or the conscious ego. The rest are classed with the body 
and th e world as nonself . That is, self is what lies at the basis 
of one \s mental life ,or it is the consciousness of its 
own manifestation . or, in other words its distinguishing 
feature is self-consciousness. This, then, is our working 
knowledge or empirical idea of self- It is in .keeping with 
the expression atman used to denot it. The Sanskrit word 
(afman) means self and it may be mentioned here 
that the famous Sivajnana swamigal, the commentator of 
Sivaj'nana bodha sutras speaks of Atma chaitanya as that 
which stands for c T in all our reflective knowledge such 
as ( I see the book’ (reneor <onssr| 5 )ni> e_©3OTiisi)<s(5 <sBl_ujld(tSiu 

^ <5OT UD «5) ^ 65T ©$ UJ LX>). 


before I proceed further, I wish to say a few words about ... 
the tiny but great Tamil work called ‘ Sivajnana Bodham 
which, has swayed, for the past seven hundred years or so, 
and is still swaying the minds of philosophic thinkers and 
mystics of the South, guiding them in the understanding of 
the theory, practice and ideal of true religious life. The 
magn ificent Tamil work ’f. Siva Juana Siddtiiyarf to tlie 
spread of whose message this laudable lectureship has been : , 
Instituted, is an elaborate and comprehensive commentary ! 
in verses on its primary, Sivajnana Bodham . Sivajnana 
Bodham is in the form of 12 sutras of 4l lines in all. Each 
sutra formulates a fundamental philosophic truth from the 
point of view of Saiva Siddhanta, and the formulation is 
Such as to imply two or more*vital 'issues, arising from : >he 
















stand point of the other schools of thoughts, and the final 
decisions on them. Each of these issues forms the basis for 
a separate discussion and the discussion or dissertation that 
centres on a particular issue is called Adhikarna. There 
are on the whole 89 adhikarnas , and they include the world 
of philosophic thought in them. The Sutras and their adhi¬ 
karnas are arranged and organized so as to follow one an¬ 
other in a logical sequence, just like standard propositions 
in a treatise on Demonstrative Geometry, The work, the 
shortest of all the religious or philosophic treatises now 
extant in the world, is a complete, organized whole, and it 
represents the quintessence of the mystic experience of the 
Hindu saints and seers. By relating philosophy and mystic 
experience to life, it furnishes a logical foundation for true 
religious practice. Now it is this work and its secondary 
Sivajnana Siddhiar that are mainly to guide us in our quest 
after the true nature of the Individual self. 


The proof for existence and the relative and absolute 
characteristics {pramana and tatashta and svarupa lak - 
shanas) of the individual self are respectively given in the 


third, fourth and seventh sutras. Of these, the third sutra 
may be traslated as follows:— 


“Since you say that self is nonexistent, since you feel 
and say that the physical body is yours, since you experience 
all the five sensations , since you recollect but confusedly 
your dream experiences, since you have neither experience 
nor movement in sleep, since you do know but being caused 
to know, theie exists a self in the machine-like body, consti¬ 
tuted by the products of may a”' 31 . 


The sutra formulates a disjunctive proposition involving 
sfcven points at issue and indicates reasons for the refutation 
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or rejection of the prima facie claims in all of them. The 
rejected alternatives are (1) thiat self is nonexistent, (2) that 
it is none other than the physical body, (3) that it is only 
the five sense organs, (4) that it is the subtle body (sukshma 
sarira), (5) that it is the prana vayu (the respiratory organ 
or its centre), (6) that it is Para Brahman, and (7) that it is 
the physical and psychical equipment of the body viewed as 
a whole. There is one more alternative which has a prima 
facie cl aim for eo nsideration, viz, that the self is none other 
than th_e antahlca ranas , that is the internal faculties of mind, 
intellec t etc., and. this is taken as an issue, considered and 
refuted in the next sutra. 

Now, it is neither possible nor desirable at this hour that 
I should go deep into all the points mentioned above But 
as the discussion centring on the first issue implies in a 
way thie essence of the sutra, 1 shall deal with it briefly : ■ 

T3ie proposition is stated in a paradoxical form, viz., ' 

‘This self exists since you say, ‘no.’— jdsQsSt 

«^,<50TLC*fl. 

TThe explanation is as follows:— Those that deny the 
existence of the self will do so only after some thought or 
reflection. They will examine whether the body is the self, 
or whether the five sense organs are the self or whether the 
intern al faculties are the self and so on., until at last they 
determine that there is no self, as none of these things could - ' . • 

be identified as the self. Nowin this process of thought, 
there is an intelligent principle that determines, that forms , 
the final conclusion, and makes the assertion that there is no / 
self. The existence of this intelligent principle cannot be 
denied and this shall be known to be the self. A denial of / 
this intelligent principle is like one saying that one’s mother 
is a sterile worn an. - | i|§jj§| 











Now iet us go a little deeper into the question:—We 
have the following experience : I feel and say, ‘I am a tall 
man; I went to Benares; Ido this; and so on.’ In these 
cases, it is only the physical body that is represented by *1’. 
At the same time, I have the experience, and, consequently, 
am led to say. This is my body. In this case, ‘ 1 3 am some¬ 
thing otlxer than the body. The body is an object possessed 
by me. Similarly, when I perceive an object, I am one 
with the sense organ concerned. But suppose I see a mango, 
§° ncar *t, smell it, and finally taste of it. The reflective 
knowledge of this direct experience is of the form c I saw the 
fruit, then touched it, and then smelt it, and finally ate of 
it and found it very sweet.’ In this case, the T cannot de¬ 
note the individual sense organs or even the various sensory 
centres of the brain, for one organ cannot do the function 
of the other, nor one centre cause the sensation caused by 
the other, Eye can see but can not feel or smell or taste; 
nose can smell ; but it cannot see or feel or taste, and so on. 
But the content of the reflective knowledge is that all these 
experiences or sensations have occurred to ME , the same 
subject denoted by T- Hence, this subjective reflection or 
introspection leads us to see that we, the conscious selves, 
see with (or through) the eye, smell with the nose, hear with 
the ear and taste with the tongue. Hence we are different 
from the sense organs or even the different brain centres. 
But still we identify ourselves with the physical and psychical 
^adjuncts that form part of our existence here. Hence Sri 
Mey.^andar, the.author of Sivajnana..bodham, speaks, tons, 
thus in his explanatory note to the first adhikarna of the 
third sutra : ‘There is some thing that identifies itself with 
the body, sense organs and others that go to constitute yoUr 
physical and mental life ; and this something, when you 
begin to know yourself, separates itself from them and re¬ 
mains in the form of Sukshma panchakshara or vyashti 
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pranava. Know it to be yourself. The physical body, the 
sense organs and others are adjuncts that aid you to have 
sense perceptions and experiences, even as the lens prescrib¬ 
ed by the doctor aids the defective eye to see things. So you 
are not one of them, i.e., you are not maya or its evolved pro- 
ducts. Nor are you the Para Brahman, for it is Tat para, 
i,e_, it is an intelligent principle (chaitanya) that transcends 
the realm of maya having no need of it for its manifestation 

as you do’. 


it rur.ct in thh rnrsnectirm. that the term 

maya is used in this school of thought exactly in the same 
sense in which it occurs in the Svstasvatara u pan is hat. It is 
used to denote the substratum of all the material world or the 
primordial cause of matter and all its products. It is not 
used in the sense of deceptive phenomenon. Meykandar 
holds that from sheer emptiness no phenomenon of any real 
kind can take its rise (£D<sbso<$,£)©<£ Q^rrjbpLfiOT<60)inii3©sr 
SL.< 50 ® a_OT6ir^i^, and the reality of the phenomenal world, 
according to him-mark the word, reality not permanence- 
consists in the consistency of the practical consequences of 
an object i.e. the sensations, immediate or remote, we are 
conceivably to expect from it, and the conduct we have to 
prepare with respect to it. 


Before I leave the consideration of the content of this 
satra,. I wish to observe that the propositions, two to six, 
with the reasons indicated in them as deciding factors, are 
related respectively to the five states of consciousness, viz, 
the waking state, the dreaming state, the state of sleep ini 
w hich we have a vague awareness of a kind of pleasure and 
the duration of the state, the state of sound sleep in which 
there is no such awareness, and the state when even the 
respiration is in suspension. These states are respectively 
called Jagrcita, Sivapna, Sushupii , Turiya. and Tuiiyatita, 
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The conclusions arrived at in the adhikarnas two to six ate 
based on the happenings in these five states respectively and 
these states are common experiences of daily occurence to 
everybody. The cause for these different states in our 
consciousness is discussed in the fourth sutra. 

Another point I wish to observe here is that in this 
school of thought two intelligent principles, differing in their 
essential eha raeteristics, are recognized and maintained 
corresponding to the two birds in the same tree, mentioned 
in the Rgveda and in the Mundakopanishat. One is the 
Supreme Being (Siva chaitanyam) and the other is the 
individual self (atma chaitanyam). The word Atma is used 
in the upanishads to refer to both of them. Hence the sixth 
adhikarana refutes the theory that maintains that both are 
identical. According to the theory of the Brahma vadins, 
there is only one intelligent principle, for a recognition of 
two intelligent principles is attended with the fallacy of 
excessiveness (Gaurava dosha). This objection is overruled 
for the following reasons by Meykandar : Parabrahman is 
self luminous and its consciousness-force or intelligence is 
unhindered and unclouded. Butin the case of the individual 
selves, their consciousness is clouded and hindered. In the 
fifth state, turiyatita , the conscious self is in complete dark¬ 
ness and in other states it is enlightened by the activity of 
the adjuncts, physical and psychical, that constitute its body, 
to a limited extent. This noncognition and the limited 
enlightenment cannot be attributed to the Para Brahman 
which is ever luminous. But if it is said that Para brahman 
is bound by avidya and hence it has the need of the adjuncts 
for the manifestation of its consciousness, the reply is that it 
is no Parabrahman ; and even if it is held to be Parabrah¬ 
man, it is in need of the help of another Parabrahman 
which has no such blemishes. It is also pointed out that 






t«® individual selfeven when In conjunction; With ith6 actlveI? S| 
principles of the Zattvas does not cognize : things ZuniforM^ ' 
While cognizing one thing, it forgets all others ; while ® 
re-cognizing a thi ng it fails to recall exactly the previous 
cognition. These: defects can never he attributed to the 
Parabrahman. I n short, the individual self is ever in need 
of a. lighter (vijcinjaka) for its cognition. To perceive objects 
it is in need of the sense organs ; to know the worldly things , 

IP. their proper.re latio n. to it and to know the contents of 

the scriptures it—requires a preceptor. To have self 
realization it is in dire need of scripture and a spiritual 
master. Hence such a self that knows but being caused ~~ : 

and helped to know cannot be the same as the'Parabrahma|lli^B 
that is conscious correctly of all things at all times 
uniformly without any need of lighters. j 

The oft quoted text from Brahadaranyaka viz.." (By 
what can he know* that by which he knows all this 
rein forces the idea, of the existence of two different intelli^’S^ 
gent principles, for the question pre-supposes the existence i 
of the individual self.that knows all this, being causedp®|^J 
know, and the Supreme-Self that induces the former 
and transcends the realm of its objective conscidusne||fffl^^^^^H' 
answer to the question is that he knows through the graheT; "^ 
or consciousness-force of the supreme and this answer is - ■ ,/v< 
found in the quotation :from' : 'the ; Bhagavad-gita givwat^^i^ 
beginning of this lecture. 


, ; ' % 


* Now let us go to the fourth sutra, which leads us into 
closer and more detailed study of our mental life, its natur 
and constitution, a.nd thus brings us nearer to the real n'atur 
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of the self. The sutra may be translated thus t— §§f||||j| 

Ihe self is no t one of the internal organs (antahkara 
nas), but still as it lost its power of cognition, being shroud 
ed in the inherent dirt (sahaja mala), it associated with 
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them* In conjiinb tion^itt tiiemy^like-a king who is advised 
by his ministers,' it is subject to changing conditions-r viz., - ' 

the five states of consciousness.’ ' ^ 


The internal organs referred to in the sutra are four in 
number. They are Manas, Buddhi , Ahankara , and Chitta 
(mind, intellect, will and thought).We conceive of these ele¬ 
ments or faculties as having certain characteristic functions 
or manifestations. Manas considers, doubts and conceives ; 
buddhi determines or judges ; ahankara wills ; chitta thinks 
and retains. These functions or manifestations are objec¬ 
tive in nature, i.e., they are directed towards the external 
objects. So the internal organs are said to be Paraprak aso, 
expressive objectively ; they are not svaprakasa, expressive 
subjectively, i.e., they do not and cannot reflect subjectively. 
But as the self is svaprakasa as well as paraprakasa , it cannot 
be taken to be one of them. It is an entity different from 
thein. The mind or manas considers, but does not think /f 
that it considers : the intellect or buddhi judges a Certain. 5 

1 sense-perception to be such and such, but it does not reflect 
that it judges ; the will or ahankara wills, but it does not 
think that it wills ; and so on. In the case of the self, it is v 
self-conscious, it reflects that it cognizes, wills, judges and so ^ 
on. Hence the first part of the sutra states that the self is / 
not one of the internal organs. 

Here let me briefly indicate how Saiva Siddhanta ana- 
lyses the psychological process that occurs in the case of, 
sense perception and conception of things. Perception or/J 
pratyaksha may be analysed into three parts, sense percep- t 
tion 3 mental perception and experience. These are termed// 
in Sanskrit IndrTyapratydksha, manasa pratyaksha andlr 
svavedana pratyaksha respectively. When we perceive a | 
/person br an object through one of the senses, what happens 
is a particular stimulus impresses our mind and the mind ' 
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SavCkalpa praty&ksha- Tt»e process,- is - wholly mental ; itr 3 .^ 
starts from; the reaction b f chitta (a Torrri 6f manas itself) ^|J®| 
and ends with the reaction of the buddhi. Hence the 
perception is termed ma^nasa pratyaksha or mental 
perception. Note that sense perception and nirvikalpa f 

pratyaksha are one and the same ; and the mental perception 
and savikalpa pratyaksha are one and the same. 

Here, in explaining the nature of these two perceptions, 

I arn thi nking it'loud and \as in g words so that they may Fall 
on your ears, reach yoixr minds and produce the same 
thoughts there ea.s arise in my mind. My words carry my 
thojights and convey them to your minds, for we think in ^ 

• words. But we do not live in them. In actual perception, . |||| 
besides these manifestations, something more happens. As 
the internal organ buddhi grasps the characteristics ol the |||||| 
stimulus that has come from an external object 
determines it, a change; comes about it. It- becomes 
v i modified. I he modification corresponds to the particula.r 

manifestation of the object .at the time of perception. j 

According to Hindu philosophy all things are of the forms 
of the three qu alities, satzja, rajas and tamas , or, in other 
words, these tbaree qualities are the constituents of everything ; r 
and they are tlie causes respectively of harmony or purity, 
great activity or disharmony, and inactivity or darkness in ^g| 
them- At a given time one of these will be predominant p, 
wtiile the othe^rs remain im a subdued form-in a particular 
■thing. So buddhi, . while judging or determining a 

particular object to be of a particular nature, J ; 

'becomes modified into that quality (or guna) which is i, ,j 
predominant in that object. And the buddhi, thus modified , 
into satva or rrajas or tamas according to the circumstances, |i||| 

- is contacted lay the purusha , the individual self, and the \ 

' result is that; the individual self has the experience of ■ 
pleasure, pain or gloom respectively. This experience, 

jc: ■ j. -3' . *y • '• 3 ’.:.hy '■' S *3' T, h :•> 
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whicli is only a form of direct perception or cognition by 
the individual self of) ^ : i s cilled the 

svavedana pratyaksha. Hence it will be clear now how the 
individual self is affected by external objects through the 
senses and internal organs and is subject to the worldly 
expeirience which may be broadly classified under pleasure, 
pain and gloom or insensibility. The whole process starts 
from the external object giving rise to sense perception and 
mentsal perception in successiori, and ends with experience 
or Svavedana pratyaksha. Sri Meykandar compares this 

_X . • • r* . * 


process to the rising of waves 
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the rise of the next one and the final one reaching the shore b 
or the bank. Here.we must understand that purusha or the 
individual self is different from the internal organs, even as 
the internal organs are different from the sense organs and Qfl 
the sense organs from the external objects. 33 * KfSSjt 

At this stage, a very interesting inforniStidh^ ? 
is furnished by this school of thought. As I 
already, we think in words. The words need not be uttefed/^ 
Whenever we utter words, our intention is to conveydh^®^ 
thoughts to others. This form of speech is called Vaikart % 
vak or the gross form of speech. There are sublter forms.':"'' 
When we see an object, an image of it is formed 'in', our 
mind : this is an idea. But when we know a particular 
object to be such and such, the mental process may be : cajldd|3p : 
ideation, 35 This ideation is always in language for 
witho ut this ideation no savikalpa Jriana is possible.4bSot v 
vak or speech in its various conditions (five viz 
Sukshma, Sukshma , pashyanti, mudhyama and 
is at the root of our savikalpagnana. 
said that these vaks in the form of the pranava^^M^^^m8 
induce or impel the internal organs or faculties and enablefus’^rl^ 
to lui-ve savikalpa pratyaksha. Thus the letter (a) impels 
ahankara, (u) imples buddhi, (m) impels mahas, 

-'.T. T-,v;/ . .. r .. s ■. : :• ; 
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or impulse, hindnt is the wavy' motion that is generated, and 
the letters a, u, m are respectively the plan, process and 
perfe ction (i.e., origin, sustenance and end) of the world of 
speech or ideatio n. These five kalas in their integrated form 
become 0 M. It is in the form of these five kalas that the 
individual self us recognized by means of introspection. 
Sri Meykandar already indie ated this in the first adhikarana 
of the third sutra*?^- 


cm. 
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|g.:T So far we Iisive been led by means of a subjective study y-r q 

of our own existence to recognize or realise our self to be - ^ 

: the^self-consciorts principle i n us. - - 

fip|L The five k alas referred to above with respect to our ‘ jjj Q 

bindu ,' (m), (u) and (a) are each succes- . - ■grp 
^^felpisrl^ly'the effected form of its immediate predecessor and are 
l ife ■ also the forms respectively of the five vaks, viz., para . . 

p:f', - (or atisukshma) ,. 8ukshma 9 pashyanti , maddhyama and ; V 

vaikari; In tlieir integrated form they become (om), 

ISsJ , y- pranava, the primary cause of the whole world of -speech. 

I-five kalas a_re meditated! on by siva yogins in the .form |§g 
|||p§§ ‘of prasadas, twelve or sixteen in number. Ajapa is only 
if ^^|w|||a|m^ification <pf pranava and it' controls pranavayu (or ^ 
j|fe: respiration) by alternately liolding it and releasing it. When - y-Jr, 

the prana vayw is held up, we think or cognize, and when _ • 
ipJ f released, we sinlr into forgetfulness. Thus we have every 

| f|7 moment cogitation and forgetfulness alternating dueTo the-- 
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I Uft 7 adti on of a japez. It is said" that at the root of all our action, 
plivsical or mental, there is the impelling force 
1% of the five pranava kalas mentioned above and they form — | 


of the five praruava kalas mentioned above and they form - VgS 
IP the most power-ful bondage to us and it is most difficult for 
us to disengage from them and realize our true nature as 
distinguished from them. One who does so attains, 

. paramoksha. - | 
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1"-® ^ ve ^ on ditions or states of our consciousness are ® 
due to our contact with the organs, both external and 
internal, and separation from one or more of them or all 
of them. 1 

Now the question na-turally arises, why such a self 
which is self-conscious and objective conscious (i. e.. 
sva prakasa and paraprakasa) should seek the aid 
, of the internal organs, or why should it cognize and 
experience the worldly objects only in conjunction with the 
internal organs which are different from it ? There is also 
another question, why should such an atman, which is &I 
yicthu (all pervasive), as the word atman itself : mehnigllpl ^a 
conditioned or limited to the organism and subject 
changes as mdic ated in the -various states of conscioil|§pii 
v . waking, dreaming, sleeping etc. The answer is 
,, enshrouded in mala or spiritual darkness which hiWit&^Sr 
consciousness completely. INow that the inherent "iih|®il® 
or mala hides or screens the self’s consciousnesS-fbrtS|l®^S 
chit-shakti or the dharma bhuta jnana of the self, to’.use'?- Sf 
the term used by Sri Ramanuja), the self fails to jcttSt*! 
things without being in conj unction with the productsVof 
maya viz., the organism, and the external and iriterik.,. * 
organs. For the same reason, the individual self is subject' ; ,i| 
to five states of.consciousness. <•*% 4 

All schools of philosophic thought seem to recognise in H 
one way or other the effect of this evil principle orspmlfiSI? 
darkness which exercises a deadening and temptingpoi^®® 1 
t e conscious self* and limits it and makes it finite. BhtS^^^i 
attribute the effects to various other causes such . a|§ay af®i 
absence of jnan^, avidya, and so on. Saiva Sidcp^ltf 
distinguishes the evil principle from all those things;! apd! 
postulates its existence as a separate entity.. It is not posslbllfeS! 
forme to enter into a detailed discussion of the vari‘oulta'&M 
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for me to enter into a detailed discussion of the various'as- 
peels of the subject.. But X wish to point out that it.is 
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maya or any of its products. Maya , far from darkening 
otiir coaisciousness, enlightens it, for is it not a matter of 
common experience that we are gaining knowledge, dispell¬ 
ing our ignorance by degrees, by our contact and interaction 
with the worldly objects through the organism ? Meykandar 
says, “But for our life in the organism (with all its physical 
and psychical equipments) of maya, which like the lamp¬ 
light serves to enlighten the understanding of the self, the 
self can know nothing, for just as a piece of wood hides heat 
energy "within itself in such a way that heat becomes indistin- 
guishah le from it and seems nonexistent, so the evil principle 
envelops the self from eternity in such a way that it becomes 
indistinguishable from it.” 36 The philosophic principles 
thaf are being expounded now are not the outcome of 
of fanciful theories or the intellectual feats of mediaeval 
theology. Of course they are founded on scripture. But 
still they are mostly easily deducible from common obser¬ 
vation of life. /; : 

■" v . •' - . ; -v y.v -vy-;-: : v;y. t .,v: 

^ •• • • v *-*. . W .V-v: ;:"'•••• 

>'»!•' 5 * •' * V *; •'~ ; .. j. r y .... . » ,• r.\- 

^4^P^ndently of the form of life that is going on jri 
intimat <5 union with the organic body and all its organs, 
external and internal, on this earth amidst all its objects, the 
self can nbt awaken to its own reality, nor can it attain to a 
knowledge of itself and its environment, nor can it escape 
from the trammels of ignorance, evil and sin. The cons¬ 
cious self is neither maya, nor any of their products, nor 
even a function of them. But still it is in an intimate union 
with tb.e products of maya. Why this intimacy, between 
the two* is thus explained from a practical point of view, 
showing the purpose of the intimacy to be enlightenment to 
the individual self which lies immersed in mental gloom. 
Observe the life of an individual from the time of his birth.: 
At the time of its birth the child practically knows nothing ; 
iff only feels the pinch of hunger and cries. v The mother 
nurses it, and it goes to sleep. But the child is not allowed 
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*° sleep away all the time; Soon hunger and thirst tap the 
child and bring it back to consciousness and activity. Thus 

as time passes, the child grows not only physically but 
mentally and spiritually also and gets to know more and 
more of the environment and of its own phsyical and mental 
nature. So, by observation and reasoning, we may Postu¬ 
late three principles coexisting in inseparable union. 
Q ne 1S the individual mind or the conscious self, the other 
a darkening, deadening and limiting cause, and the third 
the organism with all the complexity. These are then the 
pasu <the conscious ego), malam (egoism or pasuttvam) 
and maya respectively. Here it must be observed that 
ignorance is an undeniable factor in the constitution of our 
mental life, it is not our prevailing condition, for side by side; 
there is our intelligence aspiring to overcome it with the 
assistance of maya under the guidance of the Supremf 
Intelligence. 




Even as the external force is what is at the root of all 
changes in motion of the objects, so also the Consciousness- 
Force (the chit shakti of the Supreme Being) is at the root 
of the changing conditions of the states of conscioSnSf 
The individual selves are in bondage, being under the 
deadening and limiting influence of the Sahaja Mala p so 
the y carinot b Y themselves, for the sake of setting themselves^ 
free from its influence, create and get the organism and the 
surroundings. • Nor can maya , being devoid of .inlelligence 
and the consequent voluntaiy movements, plan, "origina0 
execute and give them to the selves. All original movements 
must ha.ve been produced bom an intelligent cause. Hence 
a Supreme Being of ever resplendent intelligence fbllovvs. 
Supreme Being creates or moulds the organism, the organf 
of it, the world and it s objects ( Tartu, Karana, bhuvana 

bh°ga)Jrommaya according to the nature of the karma of 
the individual selves- Hence maya is the 'first or 4&K 

'■y.'i: v ■< . • ,; y yy-t y -> • vy v •'<'■.vsiv'. " 
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j? rce of t% Supreme Being and the karma of the selves 
directed by it are the instrumental cause; and the Supreme 
Being is the efficient cause. Maya being insentient can 
reap no benefit from its evolution and the Supreme Being 
has no need for any benefit as it is perfect. So, by 
elimination, it follows that the beneficiary is the individual 
conscio us self, the purpose of the cosmic creation being 
- the emancipation of the self from the fetters of the 
spiritual darkness called the sahajamala. To bring home 
to our mind the logical need of these distinct principles for a 
correct and full interpretation of creation, the familiar 

analogy* of a potter, the mud, his instrument and men who 
JUif 11 ® TPts is generally given. Here, too, Saiva Siddhanta 
carefully distinguishes between the workings of a known 
efficient cause and an unknown efficient cause. The known 
efficient cause, the potter, sits apart from the material cause, 
mud, with his instruments of wheel and stick, and shapes 
the pot. ^ But the Supreme, the invisible efficient cause, 
remains in intimate union with the substantial cause arid the! 
creation, within and without, motivating or inducing them 
movement and action with His unconquerable and 
unfettered wifi power, which is called His chit shdkti or 
Consciousness-Force. He is immanent and omnipresent in 
' > both - sentient and insentient, while yet being distinct 

^from them by virtue pf his innate pristine qualities. This! 
Ration of Him with His creation and His beneficiaries is 
denoted “by the word *advaiiam\ in the upanishads. : The 
teftn advaitam or advitiyam signifies union not unity y 
inseparable togetherness as between the mover and the 
rwpfei-/'^^fl*a--prerc6ya.or Niyama/ca myamya relation) 
and not identity. The term ‘advaita ’ used in Chandog)^ 
and in others cannot be taken to mean one or unity for the 
3${wing Reasons 
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: ■ . 1 * taken to mean one, the very mention of it : 

implies^anotherpi^i$p^ for one need • 

not think or signify oneself as' one. ii. The prefix ‘Na’ ,r -‘ 
before a numeral is used only in the sense of samya or 
sadrisya , as in aneJca , not in the sense of a bhava (complete § 

absence) or others, iii. In lhe expression ‘ Ekamevadvitiyam J 

there are two worcls ‘Ekam ’ and ‘ advitiyam’ , and if the 
word ‘advitiyam’ also means 'Ekam', then it makes the I 
expression faulty by introducing redundancy, which the 
author would not at all have thought of introducing. i v . The '**> 
-• meaning ONE when attribuuted to advitiyam in no way help? 
the interpretation of the Mahavakya and so on . 37 The y? 
correct interpretation of the text is as follows The term ; o t ® 
'Ekam means one > no doubt. It signifies the unity of 
Godhead. Thou tha,t understandest thus when.pointed out ;! 
- and shown art Paste (the bound self). Thou art bound 
and fettered by pana (ties viz., Mula maid, mdya 
Karma) and so hr t called pasu . 3 8 r ,/? 
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Thou art finite^ subject to births and deaths, misery 

and happiness, and all the opposites of the world;.The. 

Para-Brahman that is one is infinite and it remains 
untouched. by them. Now as this Para-Brahman is 
immanent in all beings and is all pervasive, it is advitiyam^ 
i. e., is in inseparable union with. all. In order that we 
may understand this immanence or all pervasiveness of the 
Supreme, we have to conceive it as. two in one viz.,, shiva 
when thought of as selMuminous in Himself; an d shaktijl 
when thought of as pervading all in inseparable togetherness.! 
Shakti is the consciousness-force (consciousness as force) of 
tlie Supreme Being and it is its quality and svarupa :* The ! 
chzt shakh °r the consciousness-force of the Supreme Being 
is also called grace (@06u©6h-), for shakti is nothing but 
Overwhelming love of the Lord that flows towards, tip 
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_ individual selves to emancipate them and enable them to. 
have supreme bliss that is His. : . 

The sense organs objectify their respective objects being pi 

impelled by the self’s power of cognition ; but they cannot g>,. 

objectify the self. In the same way, the ind.v,dual self y: 

perceives and objectifies things being impelled by the Sup- , ^ 

reme being, but, as it is under the influence of ma a, it 

^ cahnoneave its egoism and turn inward and perce,ve the ^ 

Supreme, the source and the mainstay of its enl.ghtenmcn ^ 

Egoism, which is the result of the self’s conjunction with gg|Q| 

Cmula mala, turns the consciousness-force of the self object- ;.o 

ward and the self has the three kinds of perception, as said , ag 

before, and has the experience of pleasures and pains ; ^ 

, .Karma is the substantial cause of the wordly pleasures and , 

and pains ; it causes the pleasures and pains. The products 
„f maya, in the form of the organism, th? organs m it, the 
world anti the wordly objects, are instrumental in causing > 

the experience. The sahajamala or anava in the form , 

SgStn and egoistic tendencies is the efficient factor for 
the wordly experience. Hence anavamala is called mulamala ^ 

for it is at the root of all the miseries. The other principles : . 

viz , maya and karma are only indirectly responsible for the 
self’s bondage in the world. So all the three, anava, maya |g g 
and karma are called collectively pasa. Of these three, ;q 

V ariava is the inherent one to the self, as the husk to 

:*„d.the verdigris to.copper. Hence it is called suAtyama/a, ... g 
the other two are associated with the conscious self by the . 
Supreme Self, so that it may get free from the clutches o v.; 
anava and gain its full pristine spiritual stature. The t 

influence of maya and karma on anava is a softening 
- one and so the power of anava gets weakened gradually, 

Hence the latter two, mat/d'and fetrtna, are called agandu- . 

■ fea malas (those that have come later). The grace or the 

' i J- - ^ r * 





















conscidusness-.force of. the Suprenri ey Being, wkich thus coti-. 
nectes the individual selves and the world of pleasures and 
pains, and works through the malas is called, in this respect 
and to this extent, Tirodava shakfi) the power or force that 
hides). But all that it does is only for the good of the 
selves, is only a preparation of the individual selves for the 
reception of the Endless Bliss called Bhuma in the upanishads. 
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In Saiva Siddhanta, a distinction is made between false- 
knowledge (or agnarta) as fallacious or illusory knowledge, 
and false knowledge as the effect of some defect in the instru¬ 
ment or organ of knowledge itself. When we mistake a rope- 
for snake, the fallacious or illusory knowledge is due to some ?! 
incidental cause such as distance, the form of the rope, want 
of sufficient light axid so on. It is not due to any; inherent 
defect in the eye itself Illusory knowledge willyield giving > 
place to the true knowledge on closer observation. But if a 
man is suffering from excessive bile, sugar, which he knows 
by all means to be sweet, will persist to taste bitter unless imp 
until the disease is diagnosed, and effective means adopteeli 
for its remedy. The false knowledge of our own self,’ that 
we are finite, and of our own consciousness, that it assumes 
various shapes while forming mental images, etc., is due to 
the inherent mala as in the latter case. So we cannot get 
rid of it by mere enquiry of the true nature of the otman ; 
it will be as effectless as one’s trying to satisfy one’s hunger ? 
by simply being entertained -to or partaking of Barm^mde g 
feast. The inherent maZa, the real cause at the root, must- 
be removed. And it is being done by the lord’s Tirodann. 
sakti by adding two more ma/as to the original one , 5 even as 
a washerman adds washing soda or the like to a cloth 
a view to remove its original dirt. At the exact 
time when the original dirt of the cloth softens and loosens, 
the clo th will be ' dipped in pure water and •> then it 
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dirts. So also at tiie :;th£fg| 
^^*Cn tKe^^luLereiit r^halyi;^ cdrmpieteiy Tdosens - i ts ~ hold Xoiixi: 
^ e conscious self, the Lord who has been":impelling it, • 
a.s the Self of the self, watching and guiding, appears, 
in His infinite love and mercy, as the spiritual 
master and bathes the conscious self in His Light of 
Grace and cleanses it of all the maias. The index for this 
spiritual maturity is tranquil and equable state of mind, 
when neither pleasure induces liking nor pain hate. 39 
1 FUe anci cfisinfercsted worship of the Lord, both external 
J3L11< ? internal attended by a strict adherence 
a c °de of virtuous life as God Ordained, alone will lead 
td this state of mind, and it is only that state of mind that 

It !v PaI ? Ie ° f receivin S siddhanta jnana, which consists in a 
Realization of the true and absolute nature of the conscious 

as asainst the relativ e knowledge of it which has been 
dlealt with till now. 

^ h ave already indicated, the 7 th sutra expresses the! 
true nature of the conscious self with respect to its state of 
release. In the words of Sri Meykandar, ‘The conscious ^ 
self which is neither nature (asat) nor Para-Brahaman (sat) 
h.as the cognition of both’ (^©^jDsur^sqeif^i gjf ®jbrU.<30fr-•••- 
^^rLDtr). . 

r 'rr*T • ' : '.V . ... . ■ ' 

."... .. The Tamil phrase, ‘^©|5& < QC)ffisr cS>j nSlsq’ is expressive of ^ 
abjective, instrumental and local relation of the noun f 
asat and 8a t with respect to the cognition of the 
self, and thus it throws a flood of light on the 
nature of the cognition of the Individual self. Now I shall i 
leave all the learned technicalities and try to give the plain 
meaning intended. 

The conscious self is nei ther the one nor the other of 
the t\yo principles, viz ; asat and sa£, i.e:, nature, whose 
experience it is having now, and parabrahaman or sivarri 
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whose experience it seeks to attain. And it is saidthat it ' Tz'.^ 
is capable of experience of sat as well as asat, and so all v 


the conditions that attend the experience of asai canTpiS 
transferred mutatis mutandis to the experience of shiva in 
order to have an idea of the spiritual experience ; for we 
have to proceed from the known to the unknown. 
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Now the remarkable fact with reference to the worldly ~ ■>% 
exper ience or the cognition of asat is that the conscious self *- -M 
has the experience always through a medium ; it does not-: 
see tilings per se, but: through a means or an organ. For ^ 

example, we see things with the eyes, hear with the. ear*toljjl 
think with the mind. In other words, we are affected byv 

... ■ .: K '..i ....;- 


and are conscious of nature only through certain means or 

•■■- - 1 ■ • .'-fc-••■ ?f^a 


instruments, and these instruments are also of the category| 


of the world of natirre. Now we may recollect how, in the 'j h 
case of sense perception, the external sense organs have been 
the instruments and how in the case of mental perception i ! 
the internal organs called antahkaranas have been / | 

instruments. In thie case of inferential knowledge, the 
perception of the antecedent (hetu) with a knowledg^Sj^^^^M 
invariable con-comitance of its consequent is instrumental, 
and in the case of scriptural knowledge scripture is;ThstfU-^gig 
mental. In the case of experience or sva.veda.na. pra.tya.ksha, : \ \ 

the object of perception is the antahkarana, buddhi, as , ’ 

modified. So there should be an instrument which'is moto gg? 


closely conpected with the conscious self; and this is c -vidya^f^^T^ 
which is onh of the -five-tattvas that form .an enlithtenii^^^® 


cover (vijnafia may a kosha) to the conscious self, which'is 
also spoken ^.s Kartchuka sarira. | jSS 


.. . 1 . 1 i;! c.i‘. 


These five and two others are mentioned in the second, 
mantra of the Svetasvatara. The seven tattvas men tip 
there are, in the terminology of this system, maya 
mayai), kala, (time) 3 niyati (that which regulates the kari 
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bf a _pe rson),fca/a , viaya] ragz*. and 2puriisha.: ..b&cbbrdirfg 
to this school of thought, the el ernent mat/a referred to,here 
is tlie,a7?a?2#a?fta?/a kasha, of th« Taitriya upanishad } and 
the group of the next five is the vignana maya kosha , the 
sukshma sarira is the pranamzxya kosha and the physical 
body is the annairzaya kosa I have mentioned these things, 
by the way, just to inform you that Saiva Siddhanta is 
very closely connected with the upanishadic thought and 
possibly throws, riew light orrmany of the problems of the 
.upanishadic thought that have baffled great minds. 
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This conscious self wlxich is clothed in an and a 
pi^ya. kosha and vignanamaya kosha becomes aware of \ '55**? 
litselfjiand has a tendency to objectify or experience the 
.worldly things. In that condition, it is called puruslia ; | 

and it is the pt&rusha that has experience or svavedana 5^- ! 

‘/pr&tyaksha. Hence our autlior wishes us to understand 
Sth&t the conscious self which is not asat cognizes asat with. JWfimk- 
asa£. There is also another thing which is to be noted* 

-While having experience or svavedana pratyaksha, 'the 
conscious self indistinguishably merges in the object of 
experience. In other words, in all cases of experience, the. 
coriscious self identifies itself with the object of experience i|||I|Pp 
and has its^being in it for the nonce. It assumes the colour .. Jlllf 
•of^the object like a crystal that: is in contact with a coloured *- 
object, and shines in its colour. It has a local relation gj 
with the object which may be described as pervasion in 
which it loses its ’ individuality and becomes one -with 
object (cSiji) «51 ^i<5iiitilj sii^luLj^ssTs^iih efliutruiBLb). It is this ' ||®| 
tendency or characteristic of thie conscious self that makes.it 
oblivious of all other objects and of the existence- of itself 
at the time of experience. This characteristic of it also v 
distinguishes it from the Para-Brahman that is never known iMf i l n 
tb^Sbdorgetful of anything at any instant and leads the Saiva . f . 
jSiddhantin to gi ve a beautiful definition for '..experiencgb^^ ^M B 
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Experience, according to him, is cognidonal ingress 
c$in5<5sb). The Sanskrit word anubhava means only a 
particular kind of cognition in which the conscious self 
has ingress in the object, i. e.. it loses its individuality, 
identifies itself with the object and becomes one with it, 
so to say. In short, when the conscious self experiences 
a.s zkt (i.e., nature), it does so with a-Sa£ as the organ, and 
appears in the colour of asat. 


This is true even in the case of the highest spiritual 
experience. There it experiences, or cognizes with in¬ 
gress, sat, with, sat as the organ, and shines in the quali¬ 
ties of sat. “This is also, in our opinion, what is 
meant by the sloka of the Bhagavad-gita that prefaces 
this lecture. In the expression, ‘Some behold Atma in 
atma by Atma,’ the object of ‘behold* is para:matma the 
sivasat. The atman in the Phrase Hn atma? is para.ma.tma. 
in his sakti aspect i. e., the light of grace or the conscious¬ 
ness-force of the Siva sat which is both its quality and 
sva.roopa. So the sloka means that ‘some by ananyabhavana 
behold sivasnt in their own self with the eye of grace’ In 
the highest state of spiritual experience, the conscious self 
indistinguishably merges in the Supreme and has its being in 
it. There it does not see any other thing, does not hear any 
other thing, does not cognize any other thing as per 
Chandogya. If it does, it means, it has not lost its 
egoistic tendency, the effect of mala, and it loses the Endless 
Bliss. So it is enjoined on .such a self that it should' 
perform advaita. bhavana or ananya bhavana as indicated by 
the great expression ‘Sivohamasmi.’ It is this Sivoham 
bhavana that is indicated by dhyanena in the sloka. Here 
the predicate ‘asmi’ in the grand expression does not express 
identity (mrupa.charita aikya), but it indicates upacharita 
aihya i advaita relation that subsists between the leader and 














tke led, while the latter completely surrenders his individua¬ 
lity and becomes a mere instrument in the hand of the 

former. 

Now let me sum up the essential points of my lecture : 
The conscious self is an entity distinct from either maz/a or 
Para-Braham a??. Its nature as a self-conscious being distin¬ 
guishes it from all things that can be called worldly, and its 
need always for a medium or organ for the manifestation of 
its cdhscidushess, of the n atuxe of asat while cognizing c asat, 
and of the nature of sat while cognizing sat; and its remark¬ 
able tendency to become indistinguishably merged in the 
object of its experience and shine in its colour distinguishes 
it from the Para-Brahman. It is, as can be inferred from a 
subjective study of oursel ves, under the influence of three 
distinct entities ; the three being (i) the inherent mala called 
amava, (ii) nature or the products of maz/a, in the form of 
the organism 3 the physical and psychical equipments therein, 
the world and the worldly objects and (iii) the all pervasive 
Consciousness-Force or the light of grace of the Supreme 
Being. These three may respectively be compared to an 
a-tmosphere of darkness, various lamplights and the supreme 
splendour, of the sun. The conscious self which is influenced 
by these may be compared to the eye. Even as the eye is 
one with darkness while in darkness and is one with light 
while in light, so also the conscious self is one with bondage 
while in bondage and one with’ Siva sat while in conjunc¬ 
tion, with siv a sat } and its nature cannot be perceived as 
apart from the other two principles. 

The conditions of our present state may be compared to 
a banquet hall at night where there is lighting arrangement. 
TVhen almost all the lights are switched on, the eye merges 
in light and sees its objects. In the same way, when almost 
all the organs of our body are active, the conscious self has 
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its waking state and objectifies things. Suppose all the lights 
except a few are switched off; the eye is in partial darkness. 
This is our dreaming state: at last when all the lights are off 
and it is pitch dark, the eye loses its power of perception and 
remains in complete darkness. This is our Turiyatita state 
when we are completely under the influence of the spiritual 
darliness. This turivatita which occurs to us daily is an 
indication as to o ur original condition, the point of time of 
which we are unable to conceive of. So, with our faculty of 
reason, we may extend our vision backwards with the help 
of tlie present, and believe that our original condition should 
have been one of stupor in which- we must have 
been in complete ignorance and unawareness. This state 
is called Kevala and the cause for this mula mala, or anava. 
This state, a phase of which we are daily experiencing is 
described as night in the upanishads. 

The condition or state when we have objective ex¬ 
perience in which case we have the active co-operation of all 
our physical and psychical adjuncts, is called Sakala. The 
cause for this is may a. This is referred to as day time in 
the upanishads, for here we have jn an a caused by maya/ 
which is one of the elements of pasa or bondage. This is 
called pasajnana 

Now suppose there is sun-rise. The darkness will vanish 
■completely and the eye, being, under the influence of sun’s 
light, will remain unaffected by lamplights as well as dark¬ 
ness. This is called Suddha state or the state of nirmala 
where there is neither day nor night. In this state the 
conscious self is unaffected by either anava or maya and 
karma, and is enveloped in the light of grace and ex¬ 
periences the supreme bliss which is the very essence of 
siva sat or Para-Brahman. The cause for this Siva 
sakti or the light of grace, in whose splendour the 












spiritual darkness loses all its power and the Maya becomes 
transformed into something of the nature of Divine Grace. 
This is what we hope our future, everlasting condition 
would be, by vision combined with reasoning. 



These states are basic and are called karana avasthas. 
In actual experience there .are no hard and fast line of 
demarcation between any two of these. So to make us 
understand these to a fuller ezxtent, the shastras divide each 
into fi ve gfadatiohs and they "sire called /car?/a avasthas. 

From the above we are led to conclude that it is Siva 
Sat that is rendering all help to us, remaining as the Self of 
our selves, both in the state of bondage and in the state of 
release, and that we are in eternal dependence on His Grace. 
It is for us to realize that kindly light and be led by it. 
This is the high, road of grace leading to eternal peace and 
bliss while fulfilling the worldly ideal of social harmony- 

Consciousness, He said, I am ; 

The bliss within me. He said, is Shiva ; 

What hid from me the nature of both. He said, is Pasa. 
Whoever has enquired into these three will get liberated-” 

GURU JNANA SAMBANDAR, 

(the founder Saint oj the Dharmapuram Adhinam.) 
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additional notes 


(Reference Nos. a re those given in the body of Lectures). 
LECTURE I—( Delivered a t Benares). 

1. Of. “The Saiva Siddhanta system is the most elabo¬ 
rate, influential, and undoubtedly the most intrinsically 
valuable of all the religions of. India. It is peculiarly the 

South-Indian, and Tamil religion.Saivism is the old 

prehistoric religion of South India, essentially existing from 
Pre-Aryan times, and holds sway over the hearts of the 
Tamil people”—Dr. G. U. Pope, in his English Translation 
of Tiruva.chaka.rn , p. lxxiv, (Introduction). - 

2. ‘*... Qdssnlgynr(6rfj 65 DcJ6ij 

tflSjdinrjijdj&j d£lrr)6Gflni](&j<3i Q&jifl&asepifhnijlh*’— 

— suu l 5)jj-dsir3 1 ld, uiru$rrib, 7 

...(d6U^^ 

^2bo^0Qu/r06¥r/nij... 

LoSsusngjjib ^.6UUTrr6Ufrsb Qupp (Lp<£c$d&srr 

L0^<S<srn-060r(of d” 

—99. 

4. Vide Sivagnanapadiyam. 6th Sutra, Sivasamavada 
maruppu—the meaning of Advaita, (Pp. 326 to 328). 

5. Hear Meykanda Deva : st6uti d 0<y/r.6t> 

6\)/r(l>6tfr Gja0U)65fl6i), gj& li 6T6ar/pi STLLQfai^es&r&DixiuS'.eSr, 

Glil^U) 6T 63T fl) Q <5F T 61) S 61) <31jjbJi)UJ JBT^^SIDILI ^_60OTfT^giLDfruSiL_0 ,, 

-Sivagnana Bddham, 2nd Sutra, 2nd Adhikarana-Varttikam. 

6. Introductory Stanza, Sivagnana Bcdham. 

7. Vide (i) Sivagnana Siddhiyar, Supaksham, Chapter 

I, Means of valid knowledge, kinds of perception and (ii) 
Sivagnana padlyam, 2nd Sutra, 2nd Adhikarana, discourses 
on Viddiyatattuvam (para 5)’ Buddhi tattuvam (paras) 3, 
4, 5. and 6,) ■ , V « 















8. Hear Sivagnana Swamigal j “.. —“pstirgi 

Q<3=!rm(6U)iu ! ^^SrLcrrs^lsm'Gsutr^^uj (Lpsouu(0^!ii§l6w^6shr6mr 
<£ rr (£1 uj cj/r<s^i5i5)(56 (gj smr lc $Sr lc rr 6iS) 65 r l£>/tlL@ 

CoLO/DLiL_0 6)l] 6TT fbJ(00GsO @_6Dd56i5)65nJLD ; ^^ISU^ISUITILJ 

<^Qg Jb$jBwTfDn5!<sGsv ^3j§l LJSijQiJCSDrui jQuvi &s&sSr, <3}§l 

Gl gir6V ^mmirs^SIsjr Gsu^ili^ tflsusordnstsarGsuur iLisrrsurr<£liu 
(Lpff)rr)i6mrrr&6V (Lf3<3js &iu stsu&tglis&)c 3><3> (^ssryr fbj<s(S0ih s5r 
wrr eBssriDTiLQ G luld l/lL0 giSIsitiej^w s$6rr<5<$6L0 <fl suit sot jb r s 
6&svruLb ; ^sSr.wrr^gisurnu^(tgjs0-^fisa^t^i3t6usSleir& 
<£3>6ff><g^j^Gso <3f^jusyQL/36cnriju0Lb srmu0] 6TLbia<S(®)ff 
&jk&irj&pL£)ir&aS6Sr, 09/<5(° G)6&r ^sn^^uGurr Q<56ar&ar 
-6T6oru3ji.* 9 —<#)su(!S5frfflyrLi/r!q_iuL£i, 6 (gj^s^iTLb, 2 

< 3 l<£l&F 6 mib, <£lsu &wsu(r 0 ud gy ljlj (ua. a.ts.« ) 

9. Sivagnana Bodham, Seventh Suttra, Third line. 

10. f( ^jssft 9 $1(2)$I D sar$6ij6rr ^gsasTLsorr 6uirssnDir 

Glsusor to 3ji, 6ijs^S}rjr gout iq-cfc&TiLjth ^irSsm^mu, ijG 0<?Fhurr iu 

jfle&r to ^siisur&Gij ^irrsd^risSruir^nb s^sirpirtqshsrr ^giGsu 
^31 &ii6)Jri GSf LD r r6)inri/i 6T6urrn0i” —Qmuj(35S35n_C?^6Uff tPUfni'Sfi&tb, 
(g»><3^{n b 6T. ^^JcS/rsawrLb 15.. 
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1 1. Cf• *-* *3iJ5ir$ (LpSr&j <fl00i(ii)6urr<£luj (Lp0sbs)JG$r, 
GpGSTpl&ryjs G^iriUjsfilttTrflp pirGajr Q&irujuiBrrdsrr&Lcrruj j$/d * 

(gjJB 06&T60168GT6G)LCiu!il if) df)sU0LD6OT6YJL0, 2_6uQ<S6UfTLDfr <£l GSUQJJILJ .0 

S-t—6g)jLDrrtLi sii su rr pj so_uBir<35srflsar6Uifl $ p (§j jb O 

06&TizmAi&(b <F0<£KoUu6&r6ijLh $tT$ir6tiiiuiBiu$$tr®T $(f^$puuuQi 9 q 

lSisSt .sgjhQpirijjlGL) Q&tutqjB . pmamnuSlp u^Qujssru Quiuit 
Quppi firbusSr s~r <s£rgrjjLh <0l6urrdSLngirppi6S3f} usssni^^isurrir, 
{gjsiisurrpj u(00<S0ir0(6G)tt” — SlsD^rrssr &■ su nr iB&sir—<fisu \0 

(6jjrr6?fr<fl$!<2)UJrrir, 6oari_fr(g) $ (T Lb, (ipgjtburrLLQ, Of^ 

0]6O)ff . Of 


12. Vide Sivagnana padiyam. Seventh Sutra, conclud¬ 
ing paragraph. 

8 § 









i3 . Vide Sivagnana Bodham, 9th Siitra. 

14-. ct Vide tf (»iShunru<s5LjQufr(!^f6r^^(^ sp(ri)6y r ®sviT6U8j] 

&ml.& si5K3^L_<2re tu trOLnctruirit, suF$QpmQQB$iu 

p ftiossr si 6sr pin. &_&Drr3,^friT 55 —Sivanana padi- 

yam, Sutram 9, Adhitarana 2, commentary on V krttikzm. 

la, “QdF/r fDUfr su(Lpc§6U5fr lunsur^^ou Giilisotsst^ 

g)!6uuflj5$nLifhj(S6ur 

.JgffrtffTsfaS"l5}&3Tx9jigj Jfj djlstif p JBTffijflSU GITH lb 

. -. .'■. .. LJ(g)<$LJ 

QufT(f)U(rrr ^f^lsurrir us6uj,rrLJ ussfKssar Qurr$u5l&) 

QsuiodilfD 

d5/DU,T 6l5)lU6VJ6!51 J 6UfTtLJ<3i6Sl!f- (o<£ITLLl— dSSTTSUdBdjGd’j.” 

0}(nj&(o&rr6?n6uiurrf 7. See its commentary by Perasiriyar. 
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l.fcOTORE II 

) 

16. <c Mayantu Prakritim vidyat; mayinantu mahe- 3 
swaram 5 * is the Sruti (Svetasvatara. 4th Adhyaya, 10th Q 
mantra). It means know may? as the Prakriti (primordial 
substance) and Mahesvara as its Lord. Note the distinction 
between prakriti, the primal basis of the phenomenal world, ' 
and God Head, the efficient cause that effects and controls "> 
the evolution and involution of the wqidd, which the Sruti q 
intends to convey- Q 

17. Cf St. 16 of Sivaprakasam, which is translated by q 
Sri K. Subrahmania Pillai, m.a., m.l. as follows: The q 

universe comes into being in forms male, female and sexless. ^ 
It endures and suffers involution in due process of time. 
Subsequently it undergoes re-evolution on account of O 
bonds from which souls have to be freed. Forms change, Q 
appear, move and disappear- Maya their primordial basis y 

is by itself motionless and unintelligent. The bound souls ^ 

have not the intellectual freedom to assume forms of their 
own accord and yet they are embodied and do their work- 
So it is the unbound Supreme Being that is the moving Q 
cause of all.” Page 17, Sivaprakasam—-original and Q 
English Translation,—Dharmapuram Adhinam Edition. q 

Of. ‘ C (Lp^Q^fTL^sb Q<JUJU_|II) ^ 

SLI6OT g_06q6OTL_uj(6a)^6b GsustirQih ; s_L_ibi5l65rn51 Q 

Q^iu^sb <3Vx.L_fTS5Heu5!65r CTStrflsdr ,—q 
g)uja@ 6 U^fnu squS!fra5(g)^ 

jglfiSrCg/D ^ 65 r©i 0 aJLcn-^!iu 

Cod 5 frL_/Dd& 60 rGfD, “ a-GUaSic lL|©<aiU)ir3> eiurrarflasir 2 _j)lLiLi£ir&— 

^go@6u mi ©r«r& ManuiC aiot ms>-s\<X)&m a-uSM qa**C ® 
ur&« Qjutf*'* Sfi!Tir ® ml-* O 

siwQryr suL^ip-scrrffiffliufr etc. ’’Sivagnana padiyam, First ^ 
Sutra, Second adhiharana. * ,<j 
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66 6)5)6SSTL—T QPSO (Lp§nrTc3>c£61irr <£,T?T<S&LOtTLh 
rfJ/D/Dsb <3|surr sfilSsOTsurrsb 

- S^^^tfoLutrLD 


... ... LD635f(o UfT ff) <gj6ff)ff JBgJ.” — 

Sivagnana Bodham, Varttikam, St. 1 of the 2nd adhikarana 
of 1st Sutra. 

20. For a fuller discussion of this point refer to 
nana padiyam on Varttikam, first adhikarana of the 

2nd siitra. 

21. It will be interesting to note that this slgka which 
is considered to be an epitome of Saiva-Siddhanta system of 
thought has its counterpart in the sacred words of St. 
Tirugnana Sambandhar in Tamil as follows : — 

‘ 6 s&Ssmurr^Q^rrtf uS<f)sb su 0 u^tUiy^kSsii <£Ss3rQiurrsmr 
SidsmufruSlsuT <s6$rrshsu0srr <3>cfcosi{65r 55 

—Sacred Book 1, hymn 12. St. 3. 
which means, “The Lord who is graciously pleased to 
extricate the eternally bound self from the bonds of spiritual 
darkness, the actions, good and evil, which cause sufferings, 
and the enlightening entanglement of Nature.” 



22. The thoughts expressed in this and the following 
paragraphs closely follow those of Stanza 7, (Introductory) 
of Sivaprakasam and of the first adhikarana—Varttikam—- 
of the second Sutra, Sivagnana Bodham. 

23. This illustration is used by St. Meykandar in the 
eleventh Satra, which deals with the State of Para mukti, 
the end of our eternal aspiration. The Sutra may be 
translated thus : Even as the self enables the eye to see by 
itself seeing, so the Supreme leads the self to cognize, by 
itself cognizing. If the self is actively conscious of this 
gracious help of the Supreme, rendered by being in adv&ita. 



















relation with it, the self gets irrevocably attached to the 
supreme and experiences the Supreme Bliss, which is the 
very reflection of the seif’s undying love of the Supreme. 

24. Compare note 11, Lecture I. 

25. For a logical derivation of these qualities refer to 
Upbdgha.t3.rn to F* eriyapuranam (First para) by Srila Sri 
Yazhpanam Arumukha Navalar in his edition of Periya- 
puranam. 

26. The Sutra is . 

“ 2_6W00 s_G5orgr/r d§6$r6&)L0u5l6QT 9 

earsbso^j <sfr(Sho6ar 

< g)fT63OT@ S*J63)d5uS) 6sfl 6®in 60T 6F)]60(Ec 35.” 

—Sivagnana Badham. 



















LECTURE III 


27. fgssr QfDttT j£'s6t nySoor sPIlL t_ (dfjQtf (Lg3j &> t t±j' 

j5lb6TG)(n?6$r fljjsyr^stfjjCsyj j§iu'Ssar c S^J — 06&rn5lsjrg)] 
^tfuu6MnhGu!r rf) &rr lLlsctid aF.rf Lnrrs&HLi j§iusb£kv 
fD/Durr(Lp Losbchj <ss$f).—Sivagnana Bodham, Third 

Sutra, First adhikaranam— V arttikam. 

28..For a fuller and c om p rehen si ve d i scu ssi on of the 

Evil Principle, Mala, refer to Sivagnana Padiyam, Fourth 
Sutra, second adhikaranam, 

29. <c asn:6Gr<s<356Mr ll(L psssnjrfru u0.6tmu 

(6^fT6UT <55 <556MT 6®sflfQ <#}jj)6Q}3> fljfT£q_ 

U-jprrdi&ijckBr^ G^ir^0^6sru urrdF GlLDrr(iTj6u<£ 

^S3OT6Mf)ipsUfTLQ U$6)S)$ Q UJ SOOT LC (67j Q&tfigjGaj. 9 *' 


LECTURE IV Y Delivered at Allahabad) 

30. Cf.~({) 5 ‘t_/scd£ckoujfr <55 Uj G6ugj LBiuirsjyeuuSl^jiii d&QTja&tfjju' 

U^lLJdrU.T 

[It is the object of all great works, the Agamas dealing 
with multifold sciences, the Vedas and others, to expound 
... the concepts of pati, pashu and _pas7zara]-Sivaprakasam-13. 

(ii) “<slc6Tdijd iLfsosTir jijdjj <S60)LDiif6ff>L_uj <5sSr spsaOT/f Gurrir 

6TLC6TDLD ILJ6UJI _S35LC Qiu6unmiSI&Lfirrfr 

[Those that realize their own self and then realize the 
Supreme of which they are eternal servants are the Supreme 
Being Itself; and I am their servant and they will not find 
fault with me or with my work]—Sivagnana Bodham— 
Introductory. 




















31. “s_6?r^60 Q^65rjD6^6OT 0 sos6t/dsSsst 

ggLCLjso Q(OT)@c£<SLa ^fil^sSjo &smruiq-6b 

<r> ^TsTvriq <?. l 7! fkifT liS) 65T 653 LDu365T 2L_ S55T 4 d> d> 6rj655TfT 3}6$63T 

wiriurr G^)uJj5^'X <S|p 6^51 gy sir ^f,6urLDfr’ 5 — 

Third Sutra. 

32- (7/. ..0 Ljili.t cFo' dp @635 t(3ld <$65ri£!Lb Qufr006rr65r 

6&>6UJft$)163bri _ olSld6/DLJ GlLj6?y5rff'S^i^T)LfcS(^ 9 ’ 

—Sivagnana Siddhiyar, Alavai Iyal, 3. 

33. For a fuller treatment of this subject refer to 
Sivagnana Padiyam. Fourth Sutra, First adhikaranam. 

34. The term ideation is used by Sir John Woodroffe. 

35 . <6 ... ^>](&Q3=(Lg&&rruj 

J^6UtQ(IT]S6ti^J ©-6TT djj ^3(^1 JS - 

[There is a consciousness in the form of five letters ; it 
is ‘yout J—Third Sutra, First adhikarana—-Varttikam. 

36. ‘‘LD/rujfr dispsiSlsrrcSdSfr LDfDg)]6rr6iin£i d5'T(655)G<£sb. 

^tu/Tcsnr Qld ffsuresjjo tudj]sueg]sufru j— 6£i iu ir 

<JliS5TS5fl<£8>3r<S <S65T5pS5OT L£S5> fD c S0<S,T60TQTJlb 
d, 60r cV)T LO 60 lb ^3(‘63 t fD&OST^ 065r’ ’ [ d> iT Li L_ L*0 G Li fl 60 , 
—Sivagnina Bodham, IV Sutra, II adhikarana-Varttikam 
37^ Q/. 6T65rnp Odr.TSUSOfrGsOT GJ&QlDGISflGi)., 5J c® 

01O65TP dr lL 0sup655r 653 LD to! S5T ^ ® djjSl5)f<S 0 LB S5T fQ Q&irsbG60 

^njjSliu j5[rSjd)l63)iu u_| 65 OTff^pmnruS!L.@”—Ibid—2nd Sutra, 
1st adhikarana—Varttikam. 

3.8- dtfi: 6e 6d63rQrD6urjD 03jirsSrG/DcSfr 0(6gg)6grG 

Lldp ; UdrSUfTlh 

6p65rG)fD63T JD J§ > UIT&S} (3 3jrr(J)icfcrr£5iT6zfor , yf 
—Ibid—2nd Sutra, 1st adhikarana- Varttikam. 

39. In Tamil this state of mind is called ‘£§)0s>S)S>5r 
QuarTuq.’ 
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SAIVASIDDHANTA 

Sri S. Satchidanandam Pillai 


T 

J-HE general tendency in modern times is to look 
askance at all philosophy. Metaphysical enquiry has been 
likened to the search in a dark room for a black cat which 
is not there. Even such a great thinker as John Ruskin 
would appear to have an unkind word for the metaphysician 
-the thinker. He says : “I believe that metaphysicians and 
philosophers are, on the whole, the greatest troubles the 

world has got to deal with, and that . busy 

metaphysicians are always entangling good and active 
people, and weaving cobwebs among the finest wheels of 
world business, and are as much as possible, by all 
prudent persons, to be brushed out of their way, .like spiders, 
and the meshed weed that has got into the Cambridgeshire 
canals, and other such impediments to barges and business.” 
[Modern Painters ]. He regards him as c< an affected 
thinker But he has great regard for a “ true thinker 
who has practical purpose in his thinking, and is sincere ” 
and becomes in some sort a seer ", In our country too 

1 Lectures delivered at the Banaras Hindu University in 
November 1952-under the Sri Arulnandi Sivacharya Swamigal 
Sivagnana Siddhiyar Lectureship Endowment* 

















UNIVERSITY JOURNAL 

it is the seer who is revered, and not the mere logician or 
the metaphysician, whose arrogance has often been snubbed 
by our saints and seers. Logic and metaphysics have their 
utility in so far as they help the seeker after truth to detect 
fallacies in his own thoughts and in the thoughts of others 
presented to him, and to have a coherent system of ideas 

concerning tho.percnnial.objccts of enquiry. But ..the true 

end and aim of all thought and study has always been 
stated to be the actual vision of Reality—the ability to see 
the Supreme Being and remain in unison with It. 

A s another great thinker in the West has said: ‘To 
be a Philosopher is not merely to have subtle thoughts, but 
so to love wisdom as to live according to its dictates. 

No sane and healshy man can in any century fail to 
think of the problems of life * both immediate and ultimate, 
and try to arrive at some more or less coherent system of 
thought relating to God, man and the universe, which will 
; mould his life with reference to his chosen goal. 

Viewed In this light, a study of philosophy, along with 
other necessary subjects, is essential to a true liberal 
education and culture. Therefore, the establishment of 
several chairs for Religion and Philosophy in the Banaras 
University and the creation of Endowments by the present 
enlightened Head of the Kasi Mutt at Tiruppananda! for 

regular teaching of Saiva Siddhanta Philosophy and 
for the delivery every year of special lectures thereon are 
praiseworthy. This is one of the great systems of Indian 
Philosophy formulated by seers and saints on the basis of 
divine revelation and verification by their own realisation. 
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Modern students of history and philosophy may be 
presumed to have some idea of the antiquity of Saivism. 
The nature of the Indus Valley Civilization as it existed 













SAlVA siddhanta . 3 

over 50C0 years ago has been described in a more or less 
detailed manner by historians in the light of the revelations 
made by the excavations at Mohenjo Daro and Harappa. 
The main point which alone need be noted here is that, in 
those areas, the worship of Siva and the Mother Goddess was 
widely prevalent. In ancient Babylon, Sumeria, Egypt and 
even in distant America there are traces of Siva worship. We 

note in ® s connection what Sir JohnMarsTialfsays; 

“ Among the many revelations that Mohenjo Daro and 
Harappa have had in store for us, none perhaps is more 
remarkable than this discovery that Saivism has a 
history going back to the Chalcolithic Age or perhaps even 
further still, and it thus takes its place as the most ancient 
living faith in the world. [Preface to “ Mohenjo Darb 
and the Indus Civilisation ’’ Vol. I, Page vii]. 

As for literary evidence in the Rig Veda, the earliest 
book extant, there are references to the Siva Linga worship. 

In the other three Vedas there are ampler details given and 
greater claims made regarding Siva worship. In the 
Ramayana and the Mahabharata there are clear references 
to the greatness, which may even be described as supremacy 
of Lord Siva. It is interesting to note that out of the 
eighteen major Puranas ten are Siva Puranas, and that in 
Bharatha Sastra the mudra prescribed to denote Lord 
Mahadeva is the Namaskara Mudra. In Tamil works also 
the earliest collection of poems going back to the early B. C’s 
and coming down to the early centuries of the Christian 
Era give primacy to Siva in their hierarchy of gods. In 
some of these works which happen to mention the temples 
in certain cities, the temple of Lord Siva is mentioned first. 
Rev. W. F. Gowdie writes : “This system possesses the 
merits of a great antiquity. In the religious world the Saiva 
system is heir to all t jar is most ancient in South India”. 1 

i , Christian- College Magazine Voi. XX—9* Quoted by 
J. M. Nallaswami Pillai. ; f V 
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Even at present Saivism is one of the best living forms 
of Hinduism in India. Here is an inspiring vision for the 
Hindu eye: Far away among the lofty Himalayas is Mount 
Kailas-the seat of Lord Siva. Coming slowly down from that 


great height we have the shrines of Amarnath and Khedarnath 



on the West, and Pasupathinai.h hi the East. Down in the 
plains, we have the famous temples of Lord V i s wan at li i n the 
East and Sc-mnath in the West. Further down in the South, 
we have Gokarnanath in tine West, and Sabahnatli and 
Ramanath in the East. From Kashmir to Cape Comorin 
is the land of Mahadeva. At the northern extremity Lord 
Siva has His seat, and faces South. At the southern extre 
mity His Consort is performing rapas, facing North. Thus 
the Universal Father and Miother of all are watching over 
us as it were. And it is most interesting also to note that 
all Hindus have for ages been having, as one of their religi¬ 
ous ambitions, the performance of a Kasi - Rameswara 
Yatra. The religious and cultural unity of the Bharata 
Desa has thus been formed and. maintained intact for 
thousands of years. 


Saivism as a religon has h.ad to formulate a full-fledged 
philosophy in clear terms when it was attacked by the 
Buddhist and Jaina missionaries, and -when the Brahtna 
Sutras and its great commentaries appeared. ...Accord-, 
irigly,. from Its' 6Vv'n past literature the Vedas, the Sivagamas 
and the Tirumurais it has developed a clear-cut system 
known as Saiva Siddhanta. c Saiva'’ means ‘connected with 
Siva’, and [Siddhanta’ means ‘conclusion’. But the term 
‘Siddhanta’ in this school of thought is understood to mean 
the ‘conclusion of conclusions’ (of other systems of thought) 
and denotes by itself the Saiva Siddhanta system. The 
Saiva Siddhanta system is not one standing exclusively, 
all by itself. It does.not denounce other systems as wholly 
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false and claim a sole monopoly of all knowledge and 
wisdom for itself. In fact, it studies with respect all reli¬ 
gions and philosophies and sees their merits and defects, 
fines that all of them have their place in human thought 
and progress, and takes delight in seeing them all as forming 
a progressive series , like steps i n a l adder. Saiva Siddhanta 
includes and accepts all these systems as having some truth 
at their coir, and transcends them in the sense of eliminating 
their shortcomings and presenting a mature system. In 
fact, it is a system of systems-a federation of religions and 
philosophies. It claims to be the conclusion of conclusions. 
This is well expressed in a verse in Sivagnma Siddhiyzr 

which has been translated thus : 


Religions and postulates and text books are various 
and conflict one with the other. It is asked which is the 
true religion, which the true postulate, and which the true 

book. That is the true religion, postulate and.book, which, 

not conflicting with this or that, comprises reasonably every¬ 
thing within its folds. Hence all these are comprised 
by the Vedas and Saivagamas. And these two latter are 
imbedded under the sacred Foot of Hara ,?1 


Saiva Siddhanta recognises perception, inference, and 
scripture as the three means at the disposal of the enquiring 
soul which, by its power of thinking (atrna chit sakti) studies - 
things and comes to know their nature. 1 2 Here ‘ perception ’ 
is used in a very comprehensive sense. It includes perception 


1. J. M. Naliaswami Pillai's translation Sivagnana Siddhiyar^P age 229 

2. The author of Sivagnana Siddhiyar devotes a separate 
chapter to the pramanas, and discusses the question of 
the number of pramanas—whether they are 6 or S-and 
concludes that all of them can be reduced to the 3.speeb 
tied above. 
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(1) by means of external senses, (2) by means of internal 
senses, (3) by feelings of pleasure and pain, and (4) by 
means of Yoga or seership. Thus the authority for Saiva 
Siddhanta is not solely the scriptures, but direct experience 
and reasoning as well. In other words, it claims that its 
system, stands the test of reason also, and is not content 

with.blind belief, St, Umip a ti Siv;\chary* in his 

preface to one of his works.on Siddhanta, declares his 

rational stand thus : 

“ Whatever is old does not ipso facto become good ; 
nor will any book written today become bad because it is 
new. The wise ones who evalute 1 ruth will not reject a 
precious gem simply because it happens to be covered 
with dust, but will appreciate its worth. The mediocres 
will content themselves by recognising in the new book the 
beauties of the old ones. Those who are incapable of 
judging the merits and demerits of a book after careful 
study will praise it, or condemn it according as it is praised 
or condemned by a large number of scholars. They have 
no opinions of their own”. 1 

Thus what is contrary to reason cannot claim validity 
through revelation, though it is admitted that ultimate 
Truth, and its realisation transcend the limits of ordinary 
human thought and speech. Logic has its place in the 
enquiry of the seeker alter Truth. It helps him to detect 
fallacies in his own thought and in the thoughts of others 
who may confront him with different philosophies, and to 
have a clear conception of Truth on which he may then 
meditate- 

As for the scriptual authorities for Saivism, we may 
note that ihey are the four Vedas and the twenty eight 
Sivagamas in Sanskrit, and the Twelve 1 irumurais and the 

l. Snaprakksam 
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Fourteen Siddhanta Sastras in Tamil. There is no antago¬ 
nism between the two sets of scriptures; nor is there any 
antogonism between the Vedas and the Sivagamas. While 
all Hindus accept the authority of the Vedas, only 
the Saivites accept the authority of the Sivagamas as well. 
St. Tirumular has-described the relation between the two 

thus r. “T he.Vedas and the Agamas are true revelations 

from the same Supreme Lord. Understand that the Vedas 
are general and meant for men of all grades of spiritual 
evolution, 1 whereas the Sivagamas are special and are 
meant only for the advanced souls. Those who read these 
words of the Lord say that the conclusions reached by each 
are different. But to the great ones, the conclusions are the 
same”. 2 In his Bhashya on the Brahma Sutras, SrikanU 
also states that he sees no difference between the Vedas and 
the Sivagamas with their three main divisions into Tantra, 
Mantra and Upadesa. 3 Hence, Saiva Siddhanta is some¬ 
times spoken of as “Vedagamokta Saiva Siddhantam . 
St. Umapathi speaks of Saiva Siddhanta as the essence of 
Vedanta. And St. Kumaragurupara, who is the founder 
of the Saiva mutt at Kasi, likens the Veda to a tree growing 
up from the field of pranava.. He speaks of the followers 
the various schools of the Vedic religion as those who are 
satisfied with the leaves, tendrils, buds, flowers or fruits of 
the tree, and describes the Saiva Siddhantins as those who 
have tasted the honeyed nectar of the juice of the fully ripe 
fruit (Vedanta i e., the Upanishads)—the. topmost region of 
the tree. Hence Saiva Siddhanta is known also as “Vaidika 
Saivam”. 


j _ Hence also the Vedas admit of different interpretations of their 
mantras. The A’amas are quite clear and definite in their statements. 

2. Tirumantram (V11L28)- 

3, Srikanta’s Bhashya on the Brahma Sutra: (1U38) 
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Of the Fourteen Siddhanta Sastras in Tamil, Sivagna.nct - 
Bodham by St. Meikanta Deva, Sivagn^na SiddhiyaX by 
liis disciple Arulnandi Sivacharya, and Sivaprakasam by 
St. Urnapathi Sivacharya are the best for purposes of getting 
a clear and systematic exposition of Saiva Siddhanta. Of 
these, Sivagn^na Bodhatn is noted for its brevity and logic. 
It is in the form of twelve sutras accompanied by their 
splittings in to divisional sentences, and stanzas containing 
illustrative examples for the sections into which the 
Sutras are divided. Rev . Dr.J. ff. Piet writes about this 
treatise thus . This book contains forty lines of Tamil 
poetry, and is without doubt one of the most closely reasoned 
religious philosophies found anywhere in the world.’’ 1 
IBesides these tliere are great many works on Sdva religion 
and philosophy, both in Tamil and in Sanskrit. 

Sivagnana Siddhiy^r is a unique philosophical work 
in verse. It consists of two parts called Para Paksha and 
Supaksha. Part I, in 296 stanzas, states and refutes the 
philosophies of the Lakayatas (materialists), the Buddhists, 
the Jains, the Purva Mimamsakas, the M&yavadins, the 
Nirusvara Sankhyas, and two other Vaidic schools, making a 
total of 14 systems. This part serves as an introduction to 
Part II, the Supaksha, where, in 328 verses, the philosophy of 
Saiva Siddhanta is stated positively in great detail- While 
doing so, tne objections which the other schools of thought 
may possibly raise against Saiva Siddhanta are all stated 
and answered. There are six commentaries for this part* 
These were written between the 16th and 19th centuries by 
six commentators. 2 Four of these are also authors of 

. A Logica.1 Presentation of the Saiva Siddhanta Philosophy 

(p. 11) 

^ ies f >7 are ^ fdarai Gnana SamSandar who wrote Para 
Mata Tamra Bhanu etc.. (2) Sivagra Yogi-of Choladesa who wrote 
12 original books, a Kuru Tikct with 12,000 Sloka Udharanas of 9r 
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several original works in Sanskrit and in Tamil. The 
Supaksha portion follows closely the order of topies adopted 
in the twelve Sutras of the Tamil Sivagnana Bodham. 

The principles of Saiva Sidd.ha.nta are expounded 
in the Sivagnana Bociham by arranging its themes in the 
following manner : It consists of two main parts—the 
general and the special- The first six sutras form the 
general part (chapter). These deal first with proofs of the 
existence of Pati (God), pasa (world), and pasu (soul), and 

then with the attributes of pasu, pasa, and pati. The next 
six sutras constitute the special part or chapter. These deal 
first with the sadhanas ( methods and practices) for realisation, 
and with the benefits o f such realisation. Under these two 
comprehensive heads, the special characteristics of the soul, 
the appearance of God as Guru before the ripened soul, the 
methods of obtaining purification of the soul (atma suddhi), 
the removal of pasa, the realisation of pati and the state of 
the jivan mukta are all considered. Sivagnana Siddhiyar, 
which was designed to elaborate and explain the Sivagnana, 
Bodham , follows the same order. It shall now be our 
endeavour to deal more or less in the same order with the 
main principles of Saiva Siddhanta. 

First the reality of the three entities—God, soul and the 
universe—is stressed. These three are known as the 
“ Tripadartas ”, and their respective names are pati (God), 
pasu (soul), and pasa (that which binds the soul). There 
are certain schools of thought which affirm the reality of 

Sivagnana Bodham, and a commentary in the manipravalam style on 
Sivagnana Siddhiyar, (3) Gnanaprakasar of Jaffna who wrote works 
iff'Sanskrit two of which axe Siva Yoga Saram and Siva Sannadhi 
Mahatmya Sangraham, (d) Sivagnana Yogi who wrote the Dravida 
Maha Bhashyam on Sivagnana Bodham , Kanchi Puranam in Tamil. 

Nos*. 1. 2, and 3 belong to the 16th century, and No. 4 to the 18th. 
The other two commentators are (5) Niramba Aiagiya Desikar and 
(6) Submmanya Desikar. No* (5) belongs to the {5th century* 
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Pati alone, and look upon pasu and pasa as mere illusions, 
like the appearance of the serpent in the rope, and of silver 

in the shell. Some have held that consciousness is only the 

result of a combination of the five elements (bhutas) in the 
body, and that there is no separate entity like the soul. 
There have been others who have held severally that the 
body, the five senses, the life-breath (prana vayu), the mind 
and the inner organs (antuka.auas) are the soul. Others 
have held that the world and the soul are the only existents, 
and not God. Saiva Siddhanta stresses the reality of the 
existence of all the three padartas-God, souls, and the 
world and all else that bind the souls. This is known as 
Tripadarta Nischaya. It may be noted that the term pasa 
is sometimes used to denote only anava mala the prtmary 

principle of darkness which binds the soul, and sometimes 
To denote also karma mala, (the law of cause and eflect) 
and maya ma.la which is the primordial substance out of 
which the material bodies evolve. 

The arguments for the existence of God are as follows : 
The seen world which is perceived as he, she, and it is 
subject to the threefold changes of appearance in form, 
sustenance and disappearance. It must, therefore, have a 
■Maker or Producer of these changes. He ,s 

God At the back of this argument lies a 

•postulate—-tire doctrine o f sat km* ‘ 11 means 

onlv from an existing cause^remote or otherwise-can an 
effect come into existence. It means also that nothing that 
exists can ever be destroyed, and that out of nothing no 
thing can come, but only nothing. These are the refutations 
of Buddha and Jaina views on the matter Another 
important point to note in the argument is the principle 
that whatever thing has avayavas (component parts) is 

-T'^TTfetence. Karya - Effect or product, Vada - Doctrine, 
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li 


subject to change, and can be cognised as an object, and 
that the entity which does not have avayavas cannot 
undergo change. 


Since may a (the primordial matter) out of which the 

world evolves.is unconscio^ . by i ts elf evolve into 

a world with laws governing its evolution. Nor can finite 
man evolve either the world or his own body out of matter 
by his own knowledge or power, as he is dependent even for 
his imperfect knowledge on his body and mind which he 
cannot create. Therefore, a Supreme Being who does not 
undergo changes Himself, like the world, even at the dissor, 
lution of the Universe is required for all evolutions from 
mays. He alone is the Pure Being—the Beginning of all. 
This unchanging Being cannot be cognised as an object 
among objects. He is an entity of non-relational knowledge. 
He is the Unchanging Real, whereas the world is a changing 


I * This is akin to the cosmological argument stated and refuted’ 
in European Philosophy. It was'advanced in some form or other by 
thinkers like Anslem, Thomas Aquinas, Locke, Hume and Leibnitz. 
But it . has-been smashed by Kant. His criticism is first that we 
cannot validly conclude from the idea of the world or cosmos ex* 
perienced by us the existence of a necessary Being. Our thinking 
ihat such a Being must exist is no proof that it actually exists. Further 
this a rgument infers from the accidental or contingent the existence 
of a cause, and this has no meaning outside the 8 world of our experi* 
ence. Kant proceeds then to criticise the assumptions underlying this 
argument, as known to him from the writings of earlier philosophers 
of the West. There is also the -attack on the idea of a First Cause. 
But all distinction between cause and effect, in fact, all thought will 
ceas^j. if we demand a cause Qd infinitum . 
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There is the teleological argument—the argument from 
design or purpose—advanced by those engaged in a religious 
search for truth. This is respected by Kant. But the moral 
argument makes the strongest appeal to him as proof for 
the existence of a Purer Being. If the objective validity of 
the Moral Law is questioned or denied, the argument cannot- 

proceed further. 


The value of these three lines of argument consists in their 
cumulative strength. A. E. Taylor says; ‘‘We cannot prove 
the existence of God. These arguments can make His 
existence extremely probable” 1 . We may admit that 
certain truths of very great practical.importance are wholly 
undemonst r abl e- As Dean Inge says, “there are some ques¬ 
tions which we cannot answer, and must leave alone 

The Saiva Siddhantin also says that the Supreme Being 
is beyond the ken of logic and metaphysics—beyond the . 
reach of human thought and speech. The real ground on 
which he bases his assumption of the existence of God is 
personal verification of that existence by any one who takes 
the necessary pains-to tread the inner path which is always 
open to the earnest seeker of Ultimate Reality. It is most 
remarkable that there is in this land an unbroken chain 
of seers-of those who have realised God and remained in a 
state of union with Him, even while staying in the human 
body- There are. clear testimonies furnished by the Saiva 
Samaya Acharyas and a number of other saints too nume¬ 
rous to mention—to their personal realisation of the 

Supreme. That these claims are not mere fantasies is 
supported by the facts of their lives and by the existence 
of similar mystics in other lands- Tirumantram by Tiru- 
mular, Olivil OdukJckam by Kannudaya Vallalar, Siva- 


1 , Does God EJxist ? 

2, “Theism in Philosophy' 
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bhdgaS3i?'am by Guru Gnana Sambandar 1 , Hymns of 
Tayumanar, and Tiruvarutpa by St. Ramalingasvvami may 
be cited as remarkable specimens of the records in Tamil 
of such spiritual experiences. These and similar other 
records of seers have to be made available through proper 
translations and notes to fellow-seekers in other lands than 
ours. The only real proof then for the existence of God 
is self-experience and the testimony of the gnanis—men of 
spiritual illumination and realisation of the Supreme. 

So, according to Saiva Siddhanta, there are three 
ultimate realities which are eternal—Pati, pasu and pasa. 
Though these are equal in so far as this mere co-existence 
through eternity is concerned, they are not equal in other 
respects : Pati is supreme and has infinitely higher status, 
qualities and powers. He permeates, dominates and controls 
the pasu and the pasa He is the Creator, Preserver, arid 
Destroyer of all the worlds, and is the Master of all orders 
of souls. 

II 

We shall now try to get a fuller account of God 
according to Saiva Siddhanta. In His transcendental aspect, 

“ He is neither a rupi (one with form), nor an a r tipi 
..(formless one). He is neither chit (sentient), nor achit 
(insentient). He does not create or sustain, or perform other 
functions. He is neither a yogi nor a bhogi. Though he 
dwells in everything and pervades all, He remains unaffected 
by them and retains His own nature ” 2 . The author of 
r Sivaprakhsam sets forth Pati lakshana (nature of God) 
thus : <c The object of all the Vedas, the Sivagamas and 
the manifold arts and sciences (or other works based on 
the Vedas and the Agamas) is to expound the different 

1. The founder of the Saiva Mutt at Dharmapuram (Tanjore 
District). 

2. Sivagnana Siddhiyar : Sutra I-verse 90 
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natures of Pati, pasu and pasa. Of these, Pati is the 
highest. It is neither rQpi nor arupi. It has no finite 
attribute or mark- It remains ever free from mala (impurity). 
It is one and eternal. It awakens consciousness in countless 
souls. It is motionless and indivisible into parts. It has 
ananda (bliss) for its form. It remains beyond the reach of 
the perverted, and is the goal of the devout. It is the 
smallest of the small , and the biggest of the big. Men of 
spiritual realisation call it Sivam 5,1 . 


Here we may take note of the mistaken, but Widely 
prevalent, notion that Siva is one of the Trimurthis— 
Brahma, Vishnu and Rudra. In the Sanskrit and the 
Tamil Vedas it is clearly stated that Lord Siva is not the 
Rudra or Siva of the Hindu Trinity, but one above them 
all—the Fourth, “ Chathurtham ”, as the Upanishad 
would call Him, The Rudra of the Trinity 
is G-una Rudra, as distinguished from Turiya Rudra who is 
Lord Siva. It is clearly stated in some of the Tevaram and 
Tiruvachagam hymns that there are numerous Brahmas, 
Vishnus and Rudras who are holding the offices respectively 
of creators, preservers and destroyers of the particular 
worlds placed in their charge by the Supreme Being, Lord 
Siva, the Chathurta Entity- These office-bearers retire in 
due course after their love of power ceases, and they long 
for iinion with the Supreme. They derive their power from 
Lord Siva who dwells in them and induces them to act. 
Of the three, Rudra—the god of destruction—is nearest to 
Lord Siva. This is due conceivably to the fact that his 
function is ever to dissolve worlds and bodies, and he is in 
a special degree saturated with the knowledge of the 
impermanence of things material, and is more attached than 


I, Sivaprakasam —Verse 14, 
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others to the Pure, Changeless Lord of Bliss—Siva. On 
account of this, Rudra or the Hara of the Trinity is loosely 
identified with the Supreme Lord—Siva.. 1 

Incidentally, another point regarding the relation 
between the Trimurthis and the Supreme Being may be 
clarified in the light of Saiva Siddhanta. Both in the 
Aryan and the Tamil Vedas it is often stated that it is the 
One Supreme Being who appears or functions as Brahma, 
Vishnu and Rudra. The Pur anas, however, appear to 
claim superiority for one of the three over the remaining 
two. Stories are not wanting to tell us that two of the three 
worshipped the third. Religious scholars advise us not to 
attach too much importance to such exaggerations which 
were meant only to create a special love in the heart of the 
devotee for one or the other of the Trimurtis. This con¬ 
fusion of views is got over by the Saiva Siddhantin by a 
conception of inter-relation of the Trimurtis and the 
Supreme Siva, which is not widely known. This may 
be stated here: The Supreme Being in Its transcendental 
(swarupa) aspect is neither a rupi (one with form), nor 


L... Manicka Vacaga asks of Lord Siva “ Even the Trimurtis 
know ~I hee not. Who else can know Thee ” ? (Tiruvacagam* Tiru- 
ppalli Eluchi). In another hymn he says: "He is Maha Deva— 
the Deva of the devas, He is the true warrior, is the Ananda-Rupi- 
and the source of all. whom the Trimurtis themselves cannot know. 
He is the resplendent light who cannot be *seen by any but the 
bakthas (lovers of god) ". 

St. Sambanda speaks of "The three-'eyed Lord whom the 
Trimurthis-who are the foremost among the devas worship as the 
One who is birthless " (Tiru Araiani Na.llur Tevaram— Hymn : 3), 
St. Appar speaks of the death of " 1Q0 crores of Brahmas, 6 crores of 
Vishnus, and of Indras as numerous as the sands of the Ganges”, arid 
of the Deathless Supreme Being, isa. 
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an arupi (one without form, nor a rupa-iupi (one with 
and without form). But in its relation to souls and matter, 
it assumes nine variations, pervades them, and acts through 
them. These are (1) Siva, (2) Sakti, (3) Nada, 
(4) Bindu, (5) Sadasiva, (6) Maheswara, (7) Rudra, 
(8) Vishnu, and (9) Brahma. The first four are formless. 
The fifth (i. e. Sadasivam) is of form and without form as 
symboilisixed in the Sivalinga; and the last four have definite 


T 

O 

T 

T 
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forms. The Trimurthis noted above are emanations from O 
the Supreme Siva Himself, and are known as Karaneswaras O 
and they reign in the regions of the Suddha Vidya Tattva. q 
T hese are to be distinguished from souls who, by virtue ^ 
of their tapas and punya, have risen to the posts of creators, 
protectors and destroyers-one set for each of the andas ^ 
in the sthula material plane. These are known Karyeswaras, ^ 
and their jurisdiction is con fined to the respective worlds Q 
in which they exercise their functions. The Karaneswaras q 
aforesaid, however, exercise their special jurisdic- ^ 
-tions over the whole Universe with its millions of worlds 1 

■ o 

The countless Brahmas, Vishnus and Rudras at the Karyes- 
wara level are given the names and emblems of their three O 
respective Lords at the Karaneswara level, that is, their Q 
names, forms, emblems etc. follow the patterns of their q 
respective Masters. 


This conception may help to reconcile the two different Q 

views regarding the relation between Siva and Vishnu, j 

One is that both are inseperable from each other, and that 

one dwells in the heart of the other. This is illustrated by 

Tamil proverb which means that Hari and Siva are one, Q 

and that nothing but dust and clay will fall into the O 

mouths of those who do not know this truth. Many P 

authoritative texts could be quoted in support of this } 

inseparability of the two. On the other hand, there are 
______ 

1 . Vide: Sloka 42—Siva Tatva Vivekam. ) 
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found some stories of not a very edifying character about 
Brahma, Vishnu and Rudra. These can be reconciled, if 
we accept the above notion that the inseparability of Siva 
and Vishnu and their honourable mention have a reference 
to the relation foetween the Supreme Sivam and His own 
form of Karanesvvara Vishnu, and that stories told of the 
egotism* desire* anger etc, of the Trimurtis relate to the 
Karyeswara murtis who are but souls occupying posts of 
power and are serving in their limited spheres under divine 
control. 

The Supreme Being as It is in Itself is known as 
Sivam or Brahmam. Viewed in its relation to souls and 
the world—pasu and pasa-it is known as Pati (or Sivan). 
As Pati He is impelled by His own attribute of Grace 
(SaLti) or Karuna to embark on His Panchakrityas—the 
five fold activities of creation, preservation, involution 
(destruction), concealment and revelation. To do this He 
takes suitable forms i, e. in the nipa, rupa-arupa and 
arupa states. But these forms are not taken from out of 
may a or matter in its primordial (sukshma) state which 
furnishes material for bodies and souls. It is His own 
Sakti that furnishes these Forms to Him. His Sakti is 
conceived of as Gnana and Grace which are among the 
pure attributes of the Supreme—attributes beyond the fold 
of the three gunas experienced by embodied souls viz. satya, 
rajas and tamas. Modern investigations also confirm that 
thoughts too hav^e forms. 

His Sakti as It is in Itself as gn?,na is Para-Sakti. 
When it turns towards the souls, it is called hdi-Sakti or 
Tirodhana Sakti. When the desire arises in the Lord’s 
heart to help souds, this Sakti is called Icha Sakti. Then 
when the Lord notices the fruits of Karma which souls have 
to experience, His Sakti is called G-nana Sakti , When He 
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wills to provide the means and the environments for the 
enjoyment by souls of the fruits of their Karma, His Sakti 
is known as Kriys Sakti. Thus His one Sakti assumes five 
different names. The relation betwen Sivam and Sakti is 
compared to that between the sun and its rays, the bell 
and its sound, and the flower and its fragrance. That is, 
..they ar e inseparab le., and stand in the relation of substance 
and attribute. This Sakti is represented by the gracious 
female form of TJrna or Sivakami. She takes a form which 
is appropriate to the one which He takes for various 
purposes. To sum up, God’s Knowledge, Grace and Power 
are known as His Sakti. 

Because of His inherent infinite compassion, He per¬ 
forms the five-fold action (Panchakritya) as stated already 
to redeem souls from the bonds of mala—the principle of 
darkness—which holds them in its grip. Of these five 
actions, Srishti (creation) is the first. It is meant to make 
the bonds of pasa fit for dissolution in due time, by creating 
the necessary bodies, organs and environments required for 
each soul. The second activity is Stiti. It is meant to protect 
or preserve for a time the created things, so as to enable 
the souls to enjoy the fruits of their action, and thus get 
rid of them. Samha.ra is the third activity which consists 
in the dissolution of bodies and worlds, in order to give rest 
to the wearied souls, and help them to get rid of the fatigue 
of their births and deaths. The fourth act is Tirdbhava 
which means concealment of the Lord from the gaze of the 
soul until it steadily enjoys the fuits of karma, and at the 
same time makes sufficient progress in ipiritual knowledge 
and longing for union with the Lord, rejecting the pasa 
which has been holding it so far in bondage. The last act 
is known as Anugraha —bestowal of ineffable bliss on the 
aspirant soul after it has become fully qualified to feel as 
one with the Lord and enjoy His Ananda. 
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Here we may notice the factors involved in creation. 
For a thing without name or form to be evolved into one 
with name and Form, three agencies or causes are required. 
In the classical example of the potter, we see that clay, the 
wheel and the rod, and the potter himself are required to 
make a pot from the shapeless clay. The clay is known 
as the material c ause (mudai karanam).The danda (rod) 
and the chakra ('wheel) of the potter form the instrumental 
cause (thunai haranam), and the potter himself is the 
efficient cause <nimitha karanam). The nimitha karana 
should be an intelligent being if the desired effect is to be 
produced by uniting the remaining two karanas (causes). 
Now,, for the creation of the world, maya is the material 
cause; the Lord’s own Sakti or will or gnana—and nothing 
external to Him—is the instrumental cause; and the Lord 
Himself is the efficient cause. Thus creation takes place. 
It may be noted also that this creative activity and other 
activities take pl ace by His mere sankalpa (will)—by His 
mere presence. He remains unaffected by them, just like 
the sTin which remains unaffected by the different changes 
whicli take place' simultaneously in his presence in different 
kinds of flowers etc. 


"We shall now proceed to note the Siddhantic conception 
of the nature of pasu (soul). This is conveniently summa¬ 
rised in one verse in Sivaprakasam, which has been trans¬ 
lated thus : “The seers of truth say that souls are countless, 
eternal, and sunk in spiritual darkness. By the grace of 
God, they take up bodies suited to work out their twofold 
(good, and evil) -karmic tendencies, and are born as lower 
and higher beings . In the course of experiencing the endless 
fruits of their karma, they commit nets of merit and sin, 
and have births and deaths. When the season arrives for 
the dissolution of the dark bond affecting the soul, the light 
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of Grace in the inmost soul dawns, and darkness is dispelled. 
Then the good freed souls reach the Feet of Providence ” l . 
The soul is known as ‘p asu ’ because it is found bound by 
p asa __ the principle of darkness or ignorance. Sivagniena 
Siddhiyar states the nature of the soul thus : 


“It is formless (arupa) and all-pervasive (vibliu); but 


unlike that of 
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its vyapaka consists in be¬ 


coming one with the thing it dwells in for the time being 
(body or God). Its eternal intelligence and power is eter¬ 
nally concealed by the pasa (bondage) of anava mala, and 


is hence called pasu' 5 . 2 


Two important features of pasu can be noticed. One 
is that it never stands alone, all by itself; it is always found 
in association with some other thing, either with the world 
or with God. The other feature is that the soul assumes 
the nature of that with which it stands associated. It does 
not, however, get itself transformed into the thing which 

it contacts. It has been compared to the crystal which takes 
on the colour of the. object with which it comes in contact, 
while retaining its own nature* On account this charac¬ 
teristic of the soul it is called sadasat. Sat is the eternal 
and never-changing Reality. Asat is a real which undergoes 
change in its condition. Such is pasa. Pasu (soui) is 
capable of knowing both sat and asat* 


\ Translation of Sivaprakasam by K. Subramanya Filial— 

Published by the Dharmapuram Mutt (p. 19). 

2. Translation .of Siddhiyar : Sutra IV. 2. 20. J. M. N. 

p'jUafs Siv&gnana'Siddhiyar (P. 206-7). 
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God and soul belong to one category, in so far as both 
are chit (intelligent beings), and have iccha (emotion), jnana 
(intellect), and kriya (will) saktis. But they differ in three 
respects : (1) Whereas God ever remains pure and untained 
by malas, the soul is so tainted. (2) Whereas God undergoes 
no change in His condition, attributes and powers, the soul 
is. from t he begin ning, covered by mala (principle of igno • 
ranee), and passes through various conditions. (3) 
Whereas God is ever all-knowing and omniscient, the soul, 
though capable of knowing, can know only with God’s 
help. The nature of the soul is intelligence, though it stands 
in need of God to come into play. Hence the soul is known 
as stula chit, whereas Go-d is sukshma chit. Sivam (God) is 
Sat, Chit, and Ananda. 

There are three orders of souls. The vignana kalars 
belong to the first order. They are tainted by only one mala, 
namely anava mala. The pralayakalars belong to the second 
order. They are covered by two malas, namely anava and 
karma. To the - third order belong the sakalars who are 
tainted by all the three malas, namely anava, karma and 
maya. It is to the third and last order that most men and 
all the ordinary devas in other worlds belong. The human 
soul is enveloped in five sheaths or kosas as they are called. 
They are (i) . anna maya k5sa, (ii) pranamaya kdsa, (iii) 
manomaya kdsa,.. (iv) vignanarnaya .kdsa, and (v) ananda- 
maya kdsa. All these are evolved out of maya. 

Souls pass through three stages before they are finally 
emancipated from the clutches of pasa. The original and 
first stage in which they are found is called the keVala 
avasta (avasta = state). While in this state, the soul is fully 
enveloped in the darkness of the principle of ignorance i.e. 
ana.va mala. The powers, of intellect,' emotion and will 
which are inherent in the soul are all kept down and remain 
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unmanifest. The soul lies inactive as though it is inert. In 
the next stage known as the sakala avasta, God provides 
souls with suitable bodies and environments, and goads them 
onto activities of an increasingly fruiful character. We 
men are in this stage. The last and the highest stage is 
called the suddha avasta. Only after passing through the 
mineral, vegetable, animal and sub-human kingdoms, the... 
soul reaches the human kingdom. Here it takes several 
births to wear off gradually the tainting grip of anava ; 
and at long last the great questions about the whence and 
and whither of man are seriously asked and correct answers 
sought. Divine Grace continues to give necessary assis¬ 
tance, all unseen by the soul, till the final step is reached ; 
and through Divine Grace again the bonds of anava, karma 
and maya are snapped once for all, and the soul attains 
freedom, purity and bliss. 

Having studied the attributes of Pati and pasu, we may 
consider those of pasa. These are usually taken to be three 
in number. They are anava, karma and maya. Anava mala 
is the primary mala which, through eternity, has remained 
with the soul, as though it is naturally so connected. 
The other two malas begin to come and join the primary 
mala later on. Hence, anava mala has been called sahaja 
(natural), and the other two a kantuka (those which joined 
later). This anava mala is one, but has innumerable 
agencies through which it works in innumerable souls It is 
capable of hiding everything from the soul-both itself and 
everything else. Just as verdigris is ever present in copper, 
this mala is ever found in conjunction with the soul s 
conciousness, and hides all its inherent powers of knowing, 
feeling and willing. It is eiernal. It stands like bran in rice. 
Since all through eternity it stands connected with anu (i.e. 
soul), it is called anava. But it is hot an attribute of the soul, 
i*or iV it 3 , product of maya. Just a? rice remains purer 
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when bran is removed, so will the freed soul shine better 
after ansava mala is removed. It is not the mere absence 
of knowledge, but a positive principle of darkness whose 
nature is to hide, though it is jata (unconscious). When souls 
get into the sakala (embodied) state, the anava mala per¬ 
meates =all the bodily and mental organs, and generates 

through*. them qualities like (i)passio n and lust,.and the 

feeling that there is nothing else than the objects of passion 
which could give greater happiness, (ii) intense sorrow 
when the object of this passion moves away, (iii) covetous¬ 
ness in spite of awareness of its undesirability, (iv) starving 
and suffering when material desires are not fulfilled, (v) 
developing likes and dislikes for fellow human beings, 
thinking that these have brought the souls happiness or misery, 
and(vi) pride and self-satisfaction at the sight of wealth 
and family. The power of anava is gradually weakened in 
individual souls as they are led on to higher stages of 
spiritual advancement, and finally it ceases to affect the 
soul which has at tained mukthi i. e. at-one-ment with the 

Supreme. 

Maya is unintelligent, primordial matter which, at first, 
is with-out name or form. It is also eternal like Pati and 
pasu. It is the stuff out of which worlds are created, as 
also bodies, minds, and environments It affects all souls 
through its various powers which pervade all its 
evolutes. It binds the sakalas—souls of the third order- 
very closely, and provides them with infinite varieties of 
bodies, instruments and environments. It clings to souls so 
long as the primary mala i. e, anava clings to them. 
According to its state of fineness or grossness it is divided 
into three grades. In its subtlest stage it is known as 
’ Sudd ha Mkya (pore-matter), from it God evolves five 
tatwezs (reals, evolutes) called Nada Tatwa, Bindhu Tatwa, 
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Sadhakya Tatwa, Iswara Tatwa and Suddha Vidya Tatwa. 
These five are called Suddha Vidya Tatwas. The Supreme 
Loid acts directly in this Suddha Maya, and assumes His 

Forms. Hence these tatwas are known also as Siva 
Tatwas. 

In the second stage, this maya is usually called 
dsziddha may a. From it evolve seven tatwas known as 
vidya tatwas. Time, causation and agencies for evolving 
mental organs are among these five. The aforesaid suddha 
tatwas energise this asuddha maya and produce the vidya^ 
tatwas which are for this reason spoken of, at times, as 
Suddha Tatwas. 

f Pfdkriti maya is the name given to maya in its grossest 

S sta S e * Out of this, twenty four tatwas known as Atma 

jv Tatwas are evolved. These include the five elements, the 

l sense organs, the sensations, the: mental instruments, and 

three gun as (satwa, rajas and tamas). 

■i;\V 

! , The tatwas also provide worlds of different orders ; and 

|f in these worlds live beings of. different grades. And there 

I t are severa l devas (celestial beings) who function in them 

t | . under Divine control. At the time of samhara (involution), 

j. (/ disembodied souls have their rest in maya. Sivam, the 

J Supreme Being, stands above all these thirty six tatwas, 

[ though It pervades them, and energises therri through Its 

f I Sakthi* The highest salvation for souls means the transcend- 

| i i n £> the worlds and experiences pertaining to these 

j ] thirty six tatwas. 

i 

. ^4^y a is like the husk which covers the rice-grain, and 
ls removable. The rice becomes pure when the husk is 
I n movvd. So does the soul become pure when maya is left 

f behind. * ' 
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Anava mala is like darkness which always hides things. 
Whereas physical darkness reveals itself while concealing 
other objects, ana va-dark mess conceals itself also from soul’s 
view. Maya serves to afford light, though partial, and thus 
differs from anava. 

Karmcz mala . is th e .third o f the malas t o b e noticed. 

It provides cause for the ^varieties in bodies which are given 
to souls, and also in experiences of pain and pleasure to them, 
and takes them through cycles of births and deaths. It is 
also co-existent with the eternal souls with which it remains 
in contact, and which it induces to act through body, mind 
and speech a and thus accumulate punya and papa. At the 
time of samhara this karma mala also rests inactive in 
maya. It is divided into the three well-known branches 
—prarabda, agamya and sanchita karmas. 

This mala is like the sprout in the paddy, and is 
removable. It ceases to affect the souls which, through 
jnana, attain mukti. -- 

We have so far considered the nature and attributes of 
Pati, pasu and pasa, and the relation between pasu and 
pasa. We shall now notice briefly the relationship between 
pati and pasu (God and soulh This is indicated in the 
opening verse of Sutra II of Siddhiyar, which can be 
translated thus : 

‘'He is one with tlie souls and different from them ; 
He is one-and-differen t as well. He is the Sakti which 
shines in souls as Light "Transcendant. He is the Lord of 
all (Pati) who, through His fivefold activity, guides 
innumerable souls in consonance with each one’s karma and 
His Qwn will. He is in inseparable relation with, them, but 
remains unaffected by ttieir nature and actions. He stands 
self-luminous and spotless, and is monipresent”. Hip 
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relation to souls can be likened to that of the letter 
A to the other letters ; and it is a direct relation. His 
relation with the world is through, and for, the soul. God 
is one and different from the souls, as is the soul in relation 
to its body or organs. Saiva Siddhanta interprets the famous 
Upanishadic term advciita as meaning ananya. It is a non- 
dual relationship between two things which are inseparably 
eonriected, like fire in Wood; ghceTln milk,■joi^'m^ruifT^ia^ 
oil in gingelly Sivagnana Munivar (author of the Drkvida 
Mahik Bhkshya) compares this advaita relation of 
inseparability to tliat between music and tune, fire and iron, 
water and salt, air and space, life and body, water and 
shadow, sun and crystal, sunlight and lamplight, sunlight 
and eyesight etc. Thus the advaita relation is not one 

similar to that bet ween gold and the jewels made out of it, 
nor the one between darkness and light. It means neither 

one nor two, nor the negation of either 1 . 


In one of the Tevaram Hymns by St. Sambanda also 
we find this relation stated beautifully. It is found in the 
decad sung in the temple at Tiruvilimilalai. 2 It can be 
freely translated as follows : “The abode of Him who is 
one as the Beginning and End of All, who is two as woman 
and man, who is three as. .three--gunas (satva, rajas and 
tamas), who is Tour as the eternal four Vedas, who is five as 
the five elements, who is six as tHe six tastes, who is seven as 
the seven musical liotes and who is eight as the eight direc¬ 
tions, but one who is at the same time different from all these 
and (yet) their indzveller and mover is in Tiruvilimilalai ” 2 . 
God is all, but all is not God. He is all, and not all. He 
immanent in everything, but still transcends them all. 

This is the description given by the author of Siddhiyar 
itself, in another work of his called Irupa Irupadu. 

. 2 , This temple is in the Tanjore District. 
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St. Tleikandar has clearly distinguished the term 
‘E kam° from ‘Advaitam’ and has given the above inter¬ 
pretation to ‘Advaitam 51 . This view of Advaitam is known 
as “Suddha Advaitam”, to distinguish it from Kevala 
Advaitam or t.katma Vzdam. This view refutes a number 
of other views which are discussed at length in the Sivagnana 
Siddhiyarand the Gravid a Mah a Bhashy a on Si vagnana 
Bodham. 2 Thus it may be noted that Saiva Siddhanta is 
different from monism, dualism, and qualified monism 
(Visishtad w aitam). 

Ill 

So far we have considered the reality of God, souls and 
the world, their attributes and their relation to one another. 
We shal 1 now take up the question of the goal of human 
existence, the means of reaching it, and the nature of life 
in the state of spiritual freedom. Souls which have risen up 
to the human level have, broadly speaking, reached a stage 
distinctively higher than those in the sub-human kingdom. 
But even among human beings all have not risen to the 
same level of achievement and refinement of intellect, 
emotion and will. In spite of some fundamental common 
traits, there are great-variations in capacity, temperament, 
and action. But after man reaches a certain level of 

1. Hence.. St.. Meikandar has been called “Advaita 
MeikandarT. St. Thayumanava—one of the greatest seers and - 
philosophers of the 17th century also pays his tribute to St. 
Meikandar as one who has discovered and presented Suddha 
Advaita ’* which remained beyond the vision of many thinkers. 

2. Advaitam is different from Aikyam, Samavayam, 
Saiyogamt and Anirvaohaniyam. J. M. Nallaswami Pillai points out 
that Martial Dvivedi has stated in his Monism or Advaitism that 
Advaita means only Ananya and not Eka , or Abrieda, or Abhinna 

(P r 164—Sivagnana Siddhiyar). 
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thought and culture, he begins seriously to enquire about 
the whence and the whither of himself and of the world, 
and about the means of attaining freedom from the imper¬ 
fections of human life and of becoming one with the 
Supreme Being. He sees that the whole creation is moving 
towards one far-off Divine event. He realises that all 
religions are paths leading to this goal, and finds that some 
men have reached the end of their journey, while others are 
still treading their paths slowly, crossing one mile-stone after 
another. Several births are required before one can reach the 
final goal. He has first to practise several disciplines to 
build up a good and strong character. He has to achieve 
purity in body, and in thought, word and deed. He has 
to learn to refrain from evil, and to try to do good to others. 

Of the eight steps in the Ashtanga Yoga ending in 
samadHi (state of remaining in union with God) the first 
two are iyama and niyama. Non-injury, truthfulness, non- 
coveteousness, humility, impartiality, hospitality, purity, 
refraining from drink and lust, and the winning of the 
approbation of good men are listed under iyama. Under 
niyama, purity, compassion, moderation in food., endurance, 
straightforwardness, honesty, firmness, acceptance and 
rejection according to law, abstaining from lust, theft and 
injury are put in." Next, tapa, japa, santssha, asthikya, 
dana, vrata, Siddhanta vichira (study of ultimate problems 
of life), performance of daily hdmas and Siva pooja, and 
faith in scriptural practices are prescribed. (Vide Tantra 
III in Tirumantram by St Tirumular). It is only after 
these two steps are crossed can one enter upon yoga. 
Sivagn&na Siddhiyar points out that God is Supreme Law, 
and that Love is Law. Good conduct, love, compassion, 
achara, courtesy! friendliness, good nature, tapas including 
sense-control and observance of austerities, charity* respect 
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for others, reverence to the deserving great, truthfulness, 

’ manly rejection of all temptations, humility, sense of discri- 

O ruination and worship of elders are mentioned as the general 

and basic virtues of the spiritual aspirant, whether he is a 
theist or mot. These are the ordinances of the Lord for the 
purification and upliftment of souls to a high spiritual state. 

.But, for making further progress from the above basic 

level of virtues, one has to cultivate love of God, and worship 
Him in all sincerity and humility. Such worship is accep¬ 
table to God. To the question “What God is to be 
worshipped”, the answer is “the God of your choice, one 
whom you love”, The worship offered to any God is ulti¬ 
mately thie worship of the one Supreme Lord. Without 
this love and devotion to God, no amount of penance will 
take the ’worshipper to the highest goal. God is the nearest 
to us, and should be felt as the dearest to us as well. Pro¬ 
found gratitude for all His mercies shown to us through 
aeons, all unasked, will melt the the worshipper’s heart. 
And the realisation that He is Love, that He is our Eternal 
Father and Mother, and that the highest quality of love is 
to become merged in the person loved will spur all healthy 
minds to quicken their pace in their march on the path of 
Bhakti. Such union with the Supreme will also mean 


0 freedom from all imperfections and conferment of eternal 

q ._ bliss. 

^ When that yearning for a vision of God—for com- 

O munion and union with Him-matures, the Lord appears in 

q a suitable form in or before the aspirant soul, and gives it 

r - spiritual initiation. The nature of this initiation varies 

Ky i 

accordin g to the order to which the aspiring soul belongs. 
Mention has already been made of the three orders of souls, 
^ namely, the-vijnanakalars , praluyakalars and sakalars-. To 

O the souls of the first, order, the All-knowing Lord who is the 
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indweller in all gives the initiation from within themselves, 
by intuition. To those belonging to the pralayakala group. 
He appears in His well-known divine form with four hands’ 
three eyes and blue throat, and initiates them as a Guru 
present in front of the disciple. He adopts yet another 
method in initiating, qualified aspirants of the sakala group. 
Ordinarily He induces a jtUni .a perfected soul) still in.the 

human body to appear before the aspirant and give him 

diksha (initiation). In special cases, He himself appears as 
a guru m human form, and gives the initiation, as He did 
for St. Manicka Vacaka, the author of Tiruvacakam. 
The will of the Lord manifested through His Kriva Sakti 
confers this benefit on the advanced aspirant. 

The object of Diksha is first to put down the force of 
mala and free the soul from its grip, and immediately there¬ 
after to confer on the disciple the vision and bliss of jnana. 
Minute details of several kinds of diksha for the sakala souls 
are given in Siddhanta works. It will be sufficient here to 
indicate the nature and aim of just a few of the varieties of 
this diksha for the sakala souls. There are three grades in 
one category of diksha namely (1) samaya diksha 
(2) visesha diksha and (3) nirvana diksha. 

In samaya diksha the acharya performs hdma with 
the object of initiating the entrant into religious life and... 
making him fit for observing its acharas and disciplines 
calculated to improve the purity of body, mind and soul— 
of thought, word and deed, and introduce him to the initial 
step of concentration on, and love for, God. In vis&ha 
diksha which is the next higher initiation, the acharya takes 
the disciple mentally through a certain form of divine 
sakthi, and makes him qualified to do Siva pooja himself, to 
study the Sivagamas with understanding, and to embark 
on yoga marga. In the still higher form of diksha 
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known as 7iirva.7ia d\Jcsha the acharya who has already 
God-vision and is ever in touch with His Holy feet, wills 
that al 1 the six means of acquiring karma for the soul are 
resolved, one into the other, in a certain order, until the 
last is absorbed in the tirodhana sakthi of Siva. When this 
1S done, the thoughts, words and deeds of the disciple 
kepqm/e...spotlessandpure, and continue as such, and his 
progress towards God-realisation is greatly quickened?. 

Apart from these recognised forms of dfksha accom¬ 
panied by mantra, kriya, and bhavana, there are less formal 
acts of initiation given to deserving sakala souls. This may 
be imparted by mere sight, touch, word, bhavana, exposition 
of jnana sastras, or yoga. These may be adopted either as 
parts of the aforesaid formal dikshas, or as independent 
dikshas, all by themselves. 

It is interesting to note that even for those who are 
incapa ble of observing the diciplines of samaya achara, like 
lads, old men, women, mental defectives, sick people, slaves 
etc., a form of di.ksha known as Nirbija diksha has been 
prescribed with a view to help them to gradually learn to 
observe the necessary samayacharas. 

After initiation, one or another of the four main paths 
is followed according to the stage of spiritual development 
attained by the seeker after God. They are known as the 
charya rmrga, the kriya mkrga , the ?/5pa mar^a and the 
jn&na marga. The charya marga marks the beginning 
stage. Each of the three remaining margas constitutes a 
stage higher than the one next preceding it. These four 
margas are also known as dasa marga, satputra marga, saha 
marga and sanmarga, respectively. These are so called 
because the seekers treading these paths look upon God 

respectively as their master, their father, their friend and 
their lover. - ■ -X,.' v v- 
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In the chary a (dasa) marga, the devotee renders bodily ^ 
service in Siva’s temple (cleaning its premises, gathering O b 
ilowers and weaving them into garlands for the image of 1 r 
the Lord, lighting the lamps in the temple etc.) He delights - } 
in singing the Lord’s praise, and serving those who wear the 
Saiva chinnas (marks)—the sacred ashes and the rudraksha 
beads. Thus in this stage the worship is offered to an image y 
of the Lord -a rupa or stula form — by means of service ) 
largely external* Ouch devotees attain, after death, Siva ) 
Saioka i. e. life in the world or plane where Srikanta ^ 
Parameswara dwells. 

O 


In the kriya (satputra) marga the devotee does loving 
pooja directly to Siva iinga (Sukshma form of God), with all 
the prescribed mantras and rites, sings Sivas’s praise, does 
the daily agnikarya, and takes preparatory steps for y5ga. 
Thus in this stage, the worship is both external and internal^ 
and it is directed to the rupa-arupa form of God. The 
reward for such worship is Siva samipya-^the privilege of 
living in proximity to Srikanta, after leaving this worlds 
and offering service to Him. 

Those who have reached the ybga (saha) marga begin 
with pranayama, see the six adharas within themselves» and 
meditate on the devatas of those regions, and concentrate on 
the Inner Light Transcedent (the Nishkala or ati sukshma 
form of God). They drink of the divine nectar welling up 
from within after concentrating on the highest adhara. After 
sheddding their mortal coil, they obtain the very form of 
Lord Siva. This state is known as Siva sarupa mukthi. 
All these three states are known as pada mukthis —stages of 
a lower order in spiritual freedom and perfection. 

The fourth and the final stage in spiritual evolution is 
reached in the jnana marga (sanmarga) with several stages. 
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The nature and form of worship pertaining to this stage are 
different from, and higher than, those noticed in the three 
earlier margas where the activity of worship is directed to 
a form, either without or within, through body and mind. 
It may be noted also that only for the soul that has crossed 
the first three stages that the Lord Himself appears in 

human form and gives JjWJ.a . Qiksha— initiation to the 

path of Jnana. The path has to be pursued through its 
several stages before the final goal—the highest mukthi— 
can be attained. Only those who pursue this jnana marga 
practise samadhi, and succeed ultimately in remaining in 
union with the Supreme. The fruition of the samadhi is 
Siva Sayujya. This is known as pam mukthi —the highest 
mukthi-as distinguished from the three grades of pada mukthi 
noticed already. 'The relative merits of all the four have 
been indicated by a seer and saint by comparing charya, 
kriya, yoga and jnana to the bud, the flower, the 
unripe fruit and the fully ripe one, respectively. 1 It may 
also be noted in passing that the lives ordained by Lord 
Siva for the four great... Acharyas of Saivism—viz. 
St. Tirunavukkarasar, St. Tirugnana Sambandar, St. Sun- 
daramurti and St. Ivfanicka Vacakar - -who were all prefect 
Sivagnanis—illustrate in the main the dasa marga, the 

satputra marga, the saha marga and the sanmarga 
respectively. 

Now a short account of the practice of Jnana Marga 
itiay be attempted. Most of those who come up to this stage 
study all the various siddhantas concerning God, man and 
the universe and then begin to practise meditation within 
themselves on the Supreme Being in Its Swarupa state, 
and see Sivam both within and without. But objective 

1. St.' Tayumanavar.—Paraparak kanni—157 • 
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consciousness may continue to persist. This is an indication 
that anava mala is still active, and that the vision of the 
Supreme cannot yet be had- To put down this assertion, or 
the invasion of the ancient anava, a special practise or 
sadhana is prescribed. First, the Sri Panchakshara (Na ma 
si va ya) should be chanted in the proper manner, and in 
the.proper spirit..The plain.o_r surface.meaning of this 
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great Siva mantra is <c Namaskar to Siva*’. He is our Lord 
and Master, a.nd the soul is His servant who bows to the 
Master’s will. His very form is composed of these five 
sacred letters which are enshrined right at the centre or 
hridaya of the Vedas both in Sanskrit and in Tamil ® 
(Tevaram). They are held in the highest esteem in all the 
Saiva Hymns and in all the Siddhanta Sastras. Their japa 
is held to be capable of warding off the invasion of the 
VaSana mala —traces and tendencies of the prarabdha 
karma. Along with this japa, another practice should also 
be followed. This practice is known as Sivdham Bhzvam. 

In this method, the soul indentifies itself in imagination 
with Siva, and repeats constantly“Aham Sivam” i.e. £< I am ‘3 
Sivam”. This will facilitate the obtaining of the vision of Q 
Sivam ultimately. So long as the I—consciousness of the 
soul and objective knowledge remain, vision of the Supreme 
cannot be had. But, when, by the strength of the SivSham- 
bhavana and dhyaha, that I-consciousness is subdued, the 
world will disappear, and only the jnana swarupa of 
Sivam will appear, shining in all Its glory. In order to 
make sure that the soul does not get slack in its meditation 
and lose sight of this vision, Panchakshara japa should be 
practised after getting the necessary initiation from a 
jnanacharya who has himself attained a state of undistur¬ 
bed vision of Sivagnana. This should be supplemented by 
Antaryaga puja in which Siva is worshipped in one’s own 
heart-lotus, navel, and the spot between the eye brows— i e. 
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where the penial gland is situated. The vision of Sivam 
which is had in the Sivohambhavana state is also partial, 
but indispensable as a step to the higher stage. The soul 
should strive to give up all conciousness of itself and remain 
completely merged in Sivam. . This jnana is known as Pati 
jnana Jnana imparted by Pati out of His Grace, and it is 
through this God-given insight that one can have a 
vision of Reality. This supreme jnana is to be distinguished 
from pasa jnana and pasu jnana which are sometimes 
mistaken to be true or full jnana. PaSa jnana is only 
knowledge derived from the scriptures, the various arts and 
sciences, and the world itself. Pasu jnana is the awareness 
of the existence of the knowing soul apart from the worldly 
objects and the mind, and the feeling or pride that the soul 
itself is God or the equal of God. These types are imperfect 
varieties of jnana. Pati-jnana which alone is perfect jnana 

is obtained by practising the sadhana which the guru has 
shown. 


The question may be asked whether the continued 
possession of its human body may not prove to be a 
hindrance to a soul in the said state of merger in Sivam. 
If only such a soul leaves off all acts concerning its body, 
and clings only to Sivam, and if it realises that all the 
activities of all things and all sentient creatures around it 
are really the activities of God, it stands one with God. It 
will pass the danger of invasion by its body-consciousness 
and of attack of anava mala- Its very body and its physical, 
and mental apparatus will be transformed into body and ’ 
instruments of God. When thus anava becomes powerless 
to attack, maya and karma will also become incapable of 
disturbing the purified soul. The freed soul will have neither. 
likes nor dislikes. Hence the past karma cannot touch the 
purified soul, but only its body. Nor can any karma 











accumulate for {lie future. When in this manner the soul 
has got rid of the influence of anava, karma, and maya, 
flhe vision of the Grace of God will dawn, followed by the 
vision of Sivam. In this vision, the soul sees the infinite 
compassion of the Lord, and the manner in which He has 
been helping the soul all through its stages of evolution— 
from its kevala avasta right- up to the s u d d h a a vast a—by 
ever remaining in union with it, by helping it to see and by 
seeing Himself as well, and by promoting activity calculated 
to wear out the bonds of pasa. The realisation of this 
infinite compassion and love of the Supreme melts the heart 
of the soul freed from pasa. Overwhelmed by a sense of 
gratitude it loves the Lord intensely. This may be called 
Siva nishta—reaching the Holy Feet of Siva. When a soul 
still inhabiting its human body reaches this stage, it is 
known as a Jivan Muktha—one who has obtained mukti 
(freedom) while still in the body. Only such active and 
intense love born of immense gratitude for the Lord, will 
fructify in Infinite Bliss, Siva Bhoga—Sivananda. Without 
such love for God, there can be no An.anda, Love leads to 
Ananda. The great spiritual seer St. Mani.cka Vachaka 
addresses the Lord in one hymn as “Oh Bliss! Oh my 
Love!” . . 

Such, jivan mukthas merged in the love for, and bliss of, 
-the Supreme Sivam see nothing but God in all things 
around them. They have no likes or dislikes. They are 
- not mindful of social etiquette, nor of tapas, nor of asrami 
rules. They are beyond the control of their body and mind 
They have no caste or creed. They behave like children, 
and may act semetimes like mad men, on those possessed by 
spirits. They may be found singing and dancing in ecstacy. 
They stand fixed ni union with the Supreme, and nothing 
in the world can effectively drag them down. They are 
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freed finally from birth in this world. They will be enjoy¬ 
ing the vision and bliss of the Supreme even when they are 
in the waking state. According to the Siddhanta conception 
of mukthi, salvation consists in becoming united to the feet 
of the Lord. The soul is entitled only to the full enjoyment 
of the Amanda of the Supreme. But it does not become the 

equal of. Siva, and.cannot perform His Pancha Krityas . 

Its separate existence continues, though its nature is 
transformed. Pasa also continues to exist, though its 
power to bind the released souls has become extinct. In a 
subtle sense, anava even helps the muktha soul to enjoy the 
Divine Bliss. 1 Thus, in the Siddhanta conception of 
Mukti, all the three’ padartas continue to exist, though 
the nature and action of pasu and pasa become different. 2 

The soul which has attained this mukti will remain > 
immersed in the eight great auspicious attributes of the 
Supreme Being. It will be in the enjoyment of supreme , 
bliss. The relation between Siva and jiva in the mukthi ' A . 
state has been compared to that between magnet and iron, 
fire and the iron piece put in it, water and the salt put in 
it, and the rasa kuliga and copper. The first of these,, J 
analogies is meant to show that God undergoes no change 
Himself when the freed soul is in union with him. The q 

second one is to .show that God transmutes the mukta soul f 

into His own swarupa. The third is meant to suggest .that ... i 


1. Anava mala does this by screening off pasu and pasa from 
the view of the soul in mukthi, so that its bliss resulting from its union 
with Sivam may not be interrupted by cognising them- 



2. This conception of Siddhanta mukthi differs from those of 
several other schools of thought (e. g.) Monism, Dualism, 
Visishadvaitam, Bheda vadam, Parinama vadam, Aikya vadam, 
Sivasama vadam, Pashana vadam and Isvara Avikara vadam. 
Lokayatam, Buddhism and Jainism. 
















God bestows His attributes on the freed soul. The last * 
analogy suggests that God takes into Himself the muktha 
soul without making explicit His power to transform. The 
nature of the Bliss enjoyed by the soul has been stated by 
many a mystic as being beyond all words- It has been 
suggested that some vague idea can be gained by thinking 
of the difficulty of separating the taste of each individual 
component of a mixture of the juice of sugar-cane, honey, 
milk, fruit-juice, sugar candy, sugar etc. 


Such is the grand picture of the life of the jivan 
mukthas. But, so long as they live in the physical body, 
they too are expected to continue to be on their guard 
against a possible attack, however feeble, by their old 
enemy their vasana mala. This is the possibility 
of the recrudescence of the spent up tendencies 
of prarabda karma, and of its attempt to slacken, if possible, 
the steadfastness of the jnani’s meditation on the Supreme. 
If, while the effect of his prarabda karma begins to appear, he 
becomes conscious of himself and develops likes and dislikes; 
things of the world will once again begin to present them¬ 
selves before him ; and he will once again be exposed to 
invasion by maya which he has once transcended. Revival 
of this objective knowledge will bring about a renewal 
of an attack of anava. These may cost him temporary loss 
ofhis sense of union with the Lord, and of his enjoyment 
of Siva Bhsga. But this is only a possibility, and that too 
perhaps may not exist for all jivan mukthas, but only for 
some. And all of them will remain undisturbed in spiritual 
freedom and perfect bliss once their prarabda karma ends 
and they leave their body. 


However, certain preventive steps are suggested in the 
Siddhanta Sastras for avoiding all possibility of such in¬ 
vasions from vasana mala. Since consciousness of the indi¬ 
vidual self is the source of this danger, the jfvanmukthas 
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should once again plant themselves firmly in the experience 
of Siva jnana, and thus wash out the touch of mala. They 
are enjoined firstly to avoid the company of low-minded 
persons, and ever be in the company of real devotees or 
jnanis of God and honour them as God Himself. Secondly 
they are enjoined to honour also Bhasma and Rudraksha, 
whicti are the Saiva emblems worn by the devotees, as Lord 
Siva Himself. Thirdly they are to worship the Siva Linga, 
in the temples as Lord Siva Himself, and take delight in 
singing His praise and dancing in ecstacy. The great saints 
and a-charyas have practised ail these and exhorted people 
to hoxiour these. 

Bhasma (sacred ashes), Rudraksha, and Siva Linga are 
symbols pregnant with meaning. Bhasma or Vibhuti is 
prepared by burning dried cow-dung with appropriate Siva 
mantras. It may be remembered that the cow is also called 
( pasi &’ and the dung its c mala\ and that the ashes are white. 
The bhasma dharana is a symbol to remind human 
beings of the ultimate object of their life on earth-that they, 
the pasus, should burn away their three malas in the fire of 
Sivagnana and attain purity (whiteness.) The tripundara 
suggests that the malas to be burnt away are three in 
number. The ashes suggest also the perishable nature of 
all things of the world. The Vedas, both in Sanskrit and 
Tamil, greatly insist on the wearing of Bhasma. 

The gist of the Upanishadic story of the Rudraksha is 
that it was created out of the drops of tears shed by Lord 
Mahadeva on hearing from the Devas about the suffering 
and humiliation which had been inflicted on them by the 
asuras. (‘Rudra—aksha’ means Rudra’s eyes-tears welling 
out from the eyes). The wearing of the Rudraksha also is 
enjoined by the Vedas. This is the symbol of the compassion 
which one should have at the sight of distress of others. 
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The Sivalinga is also an emblem of very great spiritual 
significance. It stands for light—jnana jyothi. St. Tiru- 
mular states in one of his revelations thus : “The human 
heart is the sancta sanctorum (garba griha). The fleshy 
body is the temple. The mouth is the entrance with the 
gopuram thereon to the presence of the compassionate Lord. 
To the clear sighted sees, the jfva is the Siva Linga, and the 
five deceptive indriyas are the lamps burning in the shrine”. 
Thus the installation of the Siva Linga in the sancta 
sanctorum suggests that the highest form of worship is to 
try to see Siva in jiva and worship Him in the Atma Linga 
which is stated to be of the size of the thumb—Ankusta 
pramana. The Supreme Being can be worshipped in His 
eight forms—His ashta murthas, namely the five elements, 
the sun, the moon and the jlvatma. But as the first seven 
are nonsentient objects, worship in the chitform-one’s own 
self—is the highest form of worship. Hence the unique 
praise of the worship of Siva Linga in the greatest scriptures 
of our land. 

The temple too is symbolical of the human body. The 
famous shrine of Lord Nataraja at Chidambaram has been 
definitely designed to represent a number of ydgic facts 
and experiences. So the aspirant for salvation is expected 
to know the innner meanings of all these symbols, undergo 
the prescribed disciplines, and. perform the practices 
suggested by them in accordance with the y5ga and mantra 
sastras. 

Hence the jlvan muktha is directed to wear Vibhuthi 
and Rudraksha, to worship Siva Linga and be in the com¬ 
pany of jnanis. He is to regard all these as Siva Himself. 
It may also be noted that worship of Siva in His temples has 
been enjoined on the aspirants ift all the four margas-charya, 
kriya, y5ga ; and jnana. The worshipper in the first of these 
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stages looks upon the images of the Lord as the Lord Himself, 
a nd the Lord bestows His Grace upon such worshippers with- 
o ufc any special manifestation. The worshipper in the kriya 
stage believes that Lord Siva who has no form has been 
invoked to stay in this Linga in a mantra—form. He will, 
tMierefore, try to see the Lord- in His mantra—form when 
htC offcrs worship to the Siva Linga. To him the Lord 
appears like the fire in fuel. The yogi feels that Siva who 
occupies his whole heart as His Shrine accepts worship also 
ica the Siva Linga in the temple. To him the Lord will 
appear in the form in which he desires to see Him. The 
jmani feels that Lord Siva is everywhere and that, for the 
benefit of the souls, He accepts worship through this Siva 
L mga. The jnani worships the Linga in all love. To him 
Siva always manifests Himself from the Linga and blesses 
hsm, like the cow which gives out its milk at the sight of 
its calf. These jnanis realise that the worship of the Lord 
offered in all the four stages is real and is acceptable to 
Hlim. And as jnanis have to be the natural gurus of the 
aspirants for spiritual bliss, they have themselves to set 
examples of worship in all the four margas. They who 
have risen to the highest stage can well afford to adopt also 
time forms suited to the earlier stages, in order to induce 
others to get on to the path of Freedom and Bliss. When. 
th_e Siva jnanis thus perform worship. Lord Siva will act 
through them, and give appropriate initiations to aspirants. 

One other characteristic which must be noted in the 
jn anis is their great compassion for the struggling mortals. 
Ira the closing verse of one of his philosophical works 
CTiru Aral Payan), St, Umapati Sivacharya states that the 
jlwanmuktas are incessantly tossed about in their flood of 
c compassion at the sight of the suffering of.men who are 
m-volved in worldly activities standing at the head of their 
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deceptive senses. And St. Sambandar asserts that Siva 
bhakthas would surely have Jiva Karunya, and hints that 
those who have no compassion are asuras like Ravana . 1 
All the great Saiva Samaya Acharyas have exemplified in 
their daily lives their love for their fellowmen. Their 
ground for loving others and serving them is stated in the 
following command contained in a Saiva work called 
“ Saiva SGViaya Neri "—(The Path of Saiva Religion). 
“Be loving to all living beings, since, Lord Siva is ever 
present in them as their In-dweller.” 

^ ave seen i n the course of these lectures how the 
ancient seers and saints of our land have been reminding us 
of the ultimate goal of human existence—of a life of 
spiritual freedom and Divine Bliss, and have given us a 
philosophy and religion based on reason, revelation, and 
verification by our own experience. Their message has a 
special value in these days of growing secularism and life of 
confusion, conflict, worry, frustartion, fear and misery. 
The great experiment of democracy in a Republic can 
prove a blessing, only if it is clearly recognised that the true 
purpose of good government is to actively help the citizens 
in their march through the stages of Dharma, Artha and 
Kama to the ultimate goal of Moksha—life of spiritual 
freedom and bliss. All the moral virtues like honesty, 

purity, love and service have to be developed in the life of 

the nation, and ty^ga as opposed to bhdga has to be upheld 
as the definitely superior ideal, and means to the attainment 
of the final goal of man’s existence. We have seen how 
the jivan mukthas—those who have no attachment even for 
their bodies-are impelled by their love for others to render 
active social service in an unselfish spirit. Those who have 
not yet risen to their level-they too have to practise this 

f St ;L Sambandar's Tevaram sung in the Maduraj Templet 
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form of service to the best of tlieir ability. It is not to be 

111 a spirit of condescension or patronage, but in a spirit of 
service to the Lord Himself who dwells in the ‘‘Daridra 
Narayans as Sri Ramakrishna would call the poor. 

Let me conclude this series with two requests made to 

the Supreme Being by St. Tayumanavar : 

In one hymn he cries out ; 

“ Thou Supreme One ! vouchsafe to me Thy grace, so 
that I may for ever enshrine Thee in my heart, and worship 
Thee as a duty never to be forgotten 5 ’. After thus praying 
for the grant of love for God, the saint proceeds in the very 
next hymn to pray for love of His creatures. He prays : 

Thou Supreme One ! bestow on me Thy Divine Grace 
to enable me to look upon all living beings as myself, and: 
to love and feel for them 


Love of God manifested in the love of all living beings 
*. s *k us ti 16 quality which is practised and preached by our 
jnanis. May we also pray likewise to the Supreme One, in 
all sincerity ! May He bless us all and guide us aright*! 

Om Shanti ! Shanti !! Shanti!!! 
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We are living in an age of marvellous progress in the field 
of science, coupled with the amazing inability of civilised 
man to live with fellowmen in peace and amity. Selfishness, 
both individual and national, leads to greed and competi¬ 
tion, and provokes antagonism leading to war. Confusion 
and frustration, worry and fear, want arid misery, and 
increasing cruelty poison human life in millions of homes. 
While atomic science promises prospect of plenty, what we 
find now are only atomic bombs and other weapons in 
abundance. Among some of the intellectuals the heart has 
not developed pari passu with the head. Secularism 
and materialism spread all round. Wherefrom can the 
motive force come to change men’s heart to remove the 
basic ignorance regarding the end and aim of life ? As 
Bernard Shaw says, “Religion is the only real motive force in 
the world”. And as H. G. Wells has observed, “Religion is 
the first and the last thing, and until man has found God, 
and been found by God, he begins at no beginning and he. 
works to no end”. Hence a correct understanding of 
religion and philosophy is essential for human progress and 
happiness. 

We have to steer clear of the extremes of modern 
secularism and religious fanaticism, both, of which are 
playing great havoc in human life. The people of our 
motherland have from time immemorial been devoting 
very great attention to the fundamental problems of life. 

Prof. Max Muller says : “There existed in India a 
large common fund of philosophical thought which, like 
language, belonged to no one in particular, but was like 

1. The substance of a lecture delivered by* Sri S. Satchidanandam 
Pjllai. at the Allahabad University on the 11th November 1952, •• 
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the air breathed by every living being and thinking man. 
Thus only can it be explained that we find a number of 
ideas in all, or nearly all, the systems of Indian philosophy 
which all philosophers seem to take simply for granted, and 
which belong to no one school in particular”. Several 
such schools of thought have arisen, and nearly all of them 
have a practical side....wh.i.ch.-was considered even more im¬ 
portant than the theoretical one. In other words, our 
systems of philosophy did not aim at mere systematisation 
of thought at the intellectual level, but also at practical 
realisation, of the ends envisaged by them. There was a 
religious side to philosophy. 

Saiva Siddhanta is one of the greatest of such .philoso¬ 
phical systems. One of its special features is that it appro¬ 
aches all the other schools of thought with respect, and 
recognises the elements of truth in each of them, and their 
need for man in the various stages of spiritual evolution. 
It finds place for all of them in a comprehensive system, 
and is thus universal in its outlook on other religions. 
Saivism is also one of the most ancient religions of the 
world, if not the most ancient one, as Sir John Marshall 
states. The excavations in Mdhenjd Daro and Harappa 
and the,culture of South India have clearly established that 
Siva and Sakthi worship was the most prevalent religion in 
India even before 50Q0 years. Its prevalence in other lands 
than ours,, like ancient Babylon, Summeria, Egypt and even 
distant America is well known to students of ancient history. 
Mention is made of Siva Linga worship in the Rig Veda 
which is the most ancient book now extant. Right in the 
heart of the Yajur Veda is the Sri Panchakshara. That 
Saivsim is still a living religion in India is obvious to any 
one who travels from the Himalaya to Cape Comorin. 

The religion of Lord Siva from whom Lord Vishnu is 
inseparable is Saivism, and it is the most widely prevalent 
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religion among the Hindus. The literature pertaining to 
this religion and its philosophy is found in several languages, 
but mainly in Sanskrit and Tamil. There is no question 
of race, colour, or language in religion. India is a sub¬ 
continent into which several streams of human migration 
flowed in the past. These have largely mixed with one another 
in the course of centuries of co-existence. As 1 bathed m 
the Triveni Sangam, I recollected how our great poet 
Rabindranath had compared the mixing of the Ganges and the 
Jumna to the intermixture of the Aryan and the Dravidian 
races in India. Beyond the Sangam, one cannot say which 
drop of water is from the Ganges, and which from the 
Jumna. At Banaras, the river is known only as the Ganges- 
The Sakthi remains merged in the Saktha. It is interesting 
also to note how in one of his poetical works in Tamil, 
Cheraman Perumal Nayanar 1 , the last of the Ghera 
emperors and one of the 63 canonised Saiva Saints- 
compares the Ardhanariswara form of Siva to the junction 
of the Ganges and the Jumna, the bhasma-smeared Siva 
resembling the whitish waters of the Ganges, and the green 
colour of Uma resembling the greenish waters of the Jumna. 
The Hindus must then cease to think any longer of the 
Aryan or Non-Aryan, and must feel that they are all one. 

It does not require any special acumen to see in what 

direction the world is moving. The vision of “One world 
and of “Under Heaven, One Family” is no longer confined 


1, This emperor who lived in the early quarter of the 9th 
century A. D. was the friend of St. Sundaramurti one of the four 
Saiva Samaya Acharyas. The language of the Chera kingdom was 
Tamil even during his time. He had written three beautiful poetical 
works in Tamil, when he visited Chidambaram, Tiruvarur and 
Mount Kailas for worship. The Comparison quoted above is found 
in verse 90 of his Ponvannattu Antathi, sung at Chidambaram. 
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to the poets and tlxejnanis. Millions of ordinary men and 
women have begum to feel this need, and are longing for 
the realisation of this vision in the daily life of humanity. 
There is but one God, by whatever name we may call Him, 
and all living beings are His children in various stages of 
growth and development. In all spheres of our activity 
we m ust be guided by this sense of unit y and b rotherhood. 

"The practice of Saivism, in its essentials, is not 
necessarily confined to any one country, race, or language. 
While the old lists of names of Saiva Saints relates only to 
India, it is clearly stated in an inspired poem of St. Sundara, 
which gives the n ames of the sixty three individual saints 
and nine groups of other saints, that Saiva saints may 
be found in other lands and other times than the ones 
noticed by the author. The roots of this system of thought 
are found in the earliest Upanishads and in some of the 
extarxt Tamil works of the Sangam and the Pre-sangam Age 
(e. g. Tirukkural ..and Tolkappiyam). St. Tirumular’s 
Tiruimantram , arxd more particularly the Siva Agamas, 
contain vast elaborations of the system. 

'The Saiva Vedas in Tamil viz* Tevaram and 
Tiruvachakam which correspond to the Sanskrit Vedas and 
the Upanishads, and are in the form of hymns, contain all 
the concepts of . Sicldhanta philosophy. These concepts 
appear again in th.e Tamil land in fuller philosophical form 
from the 12th century A. D. onwards to meet the situation 
created by the controversies raised by Buddhism and 
Jainism, and the appearance of Sri Sankara’s famous 
Bhashiyam. They were expounded in fourteen works in 
Tamil. Of these, the first two are statements in verse of the 
spiritual experiences of their saintly authors. The third 
work Sivagnana Bodham by St. Meikanda Deva is in the 
form cf 12 sutras in 40 lines. Each one is provided with 
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an analysis of its topics, and with verses Containing elucida¬ 
tions for the respective sections. The next great work, ^ 
Sivagnana Siddhi&r^ is an expansion in verse of the themes 
in the Sivagnana B5<iham. Its author is St. Arulnanthi 
Siv3.cha.rya , disciple of St. Meikanda Deva. Only one 
more of the Fourteen Siddhanta Sastras need be mentioned: ^ 
It is Si'vaprak&sam by St, Umapathi Sivacharya 1 , one of ^ 
the Dik^hithas of Gtiidambaram. A learned and elaborate ^ 
commentary on the Sivagnana Bsdham has been written q 
in Tamil by Sivagnana Ysgi. It is known as the Dravida q 
M aha Bhashya. And six commentaries have been written on q 
S ivagnana Siddhiar. A very large number of philosophical q 
and religious works on Saivism have appeared since. q 

■ O 

A h>are outline of the Saiva Siddhanta thought will O 
now be attempted : The term “Saiva” means “relating O 
to ..Siva 3 *-.;, and “Sidcth-anta” means literally “conclusion”* O 
But “Si<ldhanta” is often used to denote the Agamanta, O 
the conclusion of the Sivagamas, and it is deemed to be O 
the Siddhanta or conclusion of the examination of all the O 
other Siddhantas or conclusions.. In other words, it is 0 
the conclusion of "all conclusions or systems of thought. Q 
Since th.e Vedas and the Sivagamas are recognised as G 
the basic scriptural authorities in Sanskrit, this system is 0 
known also as Vaidi&a Saivam. C 


1. These three and St. Maralgrtaiia Samhanda are known a i 
the Four Santana A chary as of Saivism. 
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The sources of knowledge are reckoned as three 
namely, pratyaksha, anumana and agama. Perception 
comprises not only tire ordinary mental perception 
got through sensation, but also yogic perception. Anumana 
is reasoning, and agama is scriptural authority—primarily 
the Vedas and the Stvagamas and next the records left by 
.Suit a saints and seers. After the days oftiie four Saiva 
Samaya Acharyas and t hr hour .Santana Acharyas". there 
appeared a great many philosophers and seers like, St. 
Tayumanava, Gurugnana Sambanda, Sivaprakasa, Appaya 
Dikshita, Haradatta Sivacharya and Ahora Sivacharya who 
have all left behind them religious and philosophical works 
m Tamil and Sanskrit. They are of immense value to 
to students of Saiva thought and culture. 

One of the main points stressed by Saiva Siddhanta is 
? npadarta Nischaya-the doctrine that the three entities 
God, soul, and the tvorld in its causal state are 

eternal existents ; that the soul and the substance 

out of which the world is created are uncreated and co¬ 
existent.with God Himself. These three eternal entities are 
nown as Pan, pasu, and pasa respectively. The existence 
of God is sought to be proved by the fact that since 

insentient matter cannot by itself take on the form of a 
world in cosmic order, and since imperfect souls with very 
limited knowledge and power cannot either create the world 
or even provide themselves with- bodies and internal and 
external instruments by their own effort, one who has the 
•nowledge, wish, and power is required for creation 

preservation and destruction or involution. Such a Being 
is God. He is the Lord of srishti, sthithi and samhara. 
This reminds us of the cosmological and the teleological 
arguments discussed in western philosophy. These have 
been vehemently criticised by Kant. It is quite conceivable 
that any proposition or system of thought can be adversely 
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criticised, and confusion and defeat in controversy brought 
about by a logician or metaphysician sufficiently well 
(rained in the art of controversy. There are various devices 
y which an adversary ean be cornered by unscrupulous 
controversialists. That art was not confined only to the 
sophists of ancient Greece. We had their prototypes in our 
country as well-men who would go about in search of 
others for verbal combats, men who would argue, not to 
d.scover truth, but only to defeat another by fair means or 
oul. Existence of God is not a matter for mere logical 
ebate. Primarily it is a matter of faith, and ultimately 
a matter of direct personal verification. Surely there is 
some help to be derived from logic, when it is used properly 
by learned men who are earnest seekers after truth. Logic 
is useful also to a seer who has realised God and wishes to 
present in clear and cogent terms the Truths that he has 
realised- It is useful also to an earnest enquirer, in so far 

as it enables him to guard against confusion or fallacies in 
thought. 

There is absolutely no doubt that there is a. Supreme 
Being to whose existence and nature thousands have testified 
by actual experience. It is a Spirit which is so transcen¬ 
dental that it cannot be seen or contacted like a finite ohiect 
of the world. It has no form, or .name, or -mark. It is one, 
all-pervading, and eternal. It is the indwelling and activating 
spmt or life in all. Its qualities are. above satwa, raja°s 
and tamas with which we are familiar. Only through long 
and severe spiritual discipline, one could develop the insight 
to see It both within and without. That eternal and Sup¬ 
reme Being as It is in Itself is called Sivam (the Blissful.) Due 
to Its own Divine Grace, It assumes forms out of Its own 
Sakthi (power), which may be of the rupa, or ariipa, or 
ruparupa category, in order to redeem souls from their 
bonds of ignorance and evil. When It (the SivamI thus • 
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begins to feel and work for the soul, It is known as Path. 
This Pati performs the five activities known as (1) snshti 
(creation), (2) stiti. (preservation) (3) samhara, (destruction) 

(4) tirobhava, (obscuration) and (5) anugraha, (revelation.) 

He creates bodies and worlds out of the primordial substance 
called maya.constituting the material cause. The instru¬ 
ment He uses in this activity is His own Sakti, whicn consti¬ 
tutes the instrumental cause This Sakti is inseparable from 
Him and manifests Itself as Adi Sakti, Icha Sakti, onana 
Sakti and Kriya Sakti. Siva and Sakti are related as lye 
sun a nd its rays, or the flower and its fragrance. He is the 
efficient cause. By His mere will or sankalpa He does all 
the panchakrityas - five activities. He shines unaffected by 
them just like the sun which is not affected by the 
various changes taking place in his presence in different 
kinds of flowers. He who stands above the prakrittc 
qualities of satwa, rajas and tamas is stated to have higher 
man gala gunas which are counted as eight, six or three. 
The three attributes are (i) eternal and unchanging 

.existence, (ii) omniscience, and (in) infinite bliss. He is 

Sat, Chit and Ananda. 

Lord Siva is not one of the Trimurtis described in the 
puranas as Brahma, Vishnu and Rudra. He is the Fourth 
or Chaturtam. He carries on the work of creation, 

.. ■ preservation and destruction through those three mortis, 
is even stated that there are several such groups of trimurtis. 
to carry on work in different andams or worlds, and that 
these are souls qualified for these posts-souls on whom the 
form of the Trimurtis is bestowed when they take up work in 

their appointed worlds- 

Souls (pasus) are countless, eternal, and sunk in 
spiritual darkness. Pati provides. them with bodies and 
suited to their needs, in order to release them 
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gradually from the clutches of the said darkness by taking 
them through several births according to His plan. He 
reveals Himself when they are completely purified. 

Two characteristics of the soul specified in the Saiva 
Siddhanta are: (i) the incapacity of the soul to stand all 
by itself, unassociated with anything else, and (it) the 

assumpti on of the nature of the thing with which it comes. 

into contact, (e. g.) assumption of different colours by the 
crystal -when objects of different colours come near it. 
Since the soul can conceivably stand united either to God 
who is Sat, or to pasa which is asat, it is called sat-asat. 
Though the pasu is chit, i. e. an individual capable of 
knowing, it can know only when helped by God to do so, 
and its knowledge is only finite. 

Scols pass through three states. In the first stage 
known as kevala avasta, they are completely enveloped by 
pasa, and their inherent intelligence and power are kept 
wholly suppressed and unmanifest. In this stage they are 
not provided with bodies and the environments in which to 
move. In the next stage known as sciJcalci avasta they are 
provided with suitable bodies and worlds to live in. In the 
third and final stage called suddha avasta they are freed 
from the grip of pasa which is the. name, given to anava, 
karma and maya. It is in the suddha avasta that the ..soul 
is freed once, for all from.all birth and death, and enjoys 
divine bliss-ananda-for- ever. 

There are three orders of souls according as they are 

bound by one, or two, or all the three malas. Those who 
are bound only by anava are named vijuanakalas. Those 
who are bound both by anava and karma are ■ pralayakalas. 
And those who are fettered by anava, karma and maya as 
well are sakalas. It is to this group that all living beings 
from amoeba to man and all the devas too belong. 
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As stated above, P^sci denotes anava, karma and mava* 
These are known also as the three malas or impurities. Of 
these the a nava mala is the primary mala or impurity. It is 
known also as moola mala— the primary one without which 
the remaining two cannot begin to operate. It is called 
also sahaja mala, since it has been with the soul and 

enveloping it in its darkness from eternity*.It.is.l ike 

verdigris in copper, and bran in rice. Its essential nature is 
to hide from the soul all knowledge, including the know¬ 
ledge of even the darkness wliich hides it. It generates in 
the soul bad qualities like ahankara, moha, covetousness, 
sorrow, and likes and dislikes* 

Karma mala provides for experience of pleasure and 
pain according to law. Bodies furnished to the souls are 
determined with reference to this mala. It acts through 
body, mind, and speech, and facilitates the emergence of 
action, and the accumulation of good and bad deeds. It is 
divided into three categories : pr^rabda karma , tigamya 
karma and scincita karma. The first is that portion of the 
total karnia whose fruits of pain and pleasure are to be 
enjoyed in the present birth. The second is the karma 
which is newly acquired by attachment, or likes and dislikes, 
while reaping the fruits of one’s prarabda.karma. Saricita 
karma is the unspent balance of the total karma ac.cumu- 
lated through all the previous births. Karma means 
primarily action. It means also the law of cause and 
effect applied to human activity through body, mind and 
speech. Action done with attachment produces a reaction* 
Non-attachment to action frees the soul from contact of the 
effect of that action. Thus karma does not mean eternal 
bondage to the law of cause and effect, and no fatalism 
need be accepted. 

Maya is the primordial material substance from which the 
world evolves, and into which it returns. It is unintelligent. 
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It is without name or form at first. It is not an illusion^ 
but an ever existing thing. In Siddhanla, maya is broadly 
divided into three grades according to the degree of its 
purity or grossness. That strata of maya which is the 
subtlest and the purest is known as Suddha maya. The 
next strata which is a little impure and gross is called either 

mis?'a t flay a or asuddha m.hyq, .The.third.strata.which is 

most im pure and most gross is known as prakriti maya. 


HH? * T T ' O 7 * * T7 4 - i O .. J \ _ _ __ ^ 

i hi uUsjii it \ s OctKii, ran {v_xuuj causes ^cvcidi evu julu ui 

tatwas to come up from each grade of maya. From suddha 
maya, live tatwas known as siv a tatwas are evolved. 
Nad am and bindu are the first two. From misra maya 
seven tatwas called vidya tatwas are evolved. And from 
prakritz maya, twenty-four tatwas known as atma tatwas 
are brought into existence. In all, there are 36 tatwas. The 
last of them is pritvi (earth). All the bodies, minds, and 
objects that we have in this world are evolved from this 
last grade of maya. The pralayakalas and the vijnanakalas 
live in the two higher and purer stratas of maya. 


.The object of the evolution of the tatwas from maya 

is to provide souls with appropriate bodies and worlds, so 
that these may be employed to fight and come out of the 
grip of anava. Objects created out of maya provide light, 
though partial and imperfect. But anava stands for. 
keeping' .the. souls in . complete .darkness. Lord Siva stands 
above all the 36 tatwas. He is both immanent and trans 
cendent. 

The relation of God to the soul is one of adwaita. 
Adwaita means neither one nor two, but the inseparable 
union of two in one. It is not mere non-difference; it is 
union in separateness. I he entities so united are ever 
distinct, yet they are ever united. What Evelyn 'Underhill 
synvs may be noted here with interest ; 
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“The soul’s mnion with Him is a love-union, a mutual 
inhabitation, that essentially dualistic relation which all 
mystical religions express, not a self-mergence which leaves 
no place for personality. This eternal distinction, • the 
mysterious union.-in-separateness of God and the soul is a 
necessary doctrine of all sane mysticism; for no scheme 

which fails to find a place for it can.represent.more than 

a fragment of that soul’s intercourse with the spiritual 
world” 1 . Thus God is one, different and non-different at 
the same time in His relation to the soul. He helps the 
soul to see by seeing things Himself, although He is not 
affected thereby. He is like the sun which helps the human 
eye to see things. This view of Advaita relation is called 
in Saiva Siddhanta suddha advaitam to distinquish it from 
certain other interpretations of the Upanishadic term, 
advaitam.* 

Thus standing within, the Lord pushes up the soul in 
its ascent of the spiritual ladder. First, a strong and noble 
..character...is..tp. .be. built up. It features are comprised in 
the first two steps of the Astanga yoga—the iyama and the 
niyama steps. Hhe qualities to be achieved are non-injury, 
truthfulness, non-covetousness, humility, impartiality, hos¬ 
pitality, purity, compassion, moderation! endurance, 
straightforwardness etc. Then tapa, japa, santosha. 3stikya, 
daria. vrata, study of the jriaria s'astras and the performance 
ofSivapuja have all to develop, and all this is to ripen into 
a strong love for God in whatever form or name which the 
aspirant may cHoose. 

1. Preface by' Evelyn Underhill to One Hundred Poems of 
Kabir. Quoted by Dr, V. A. Devasenapathy. 2. Kevala Advaitam 
and Visishta Advaitam. 

Saiva Siddhantam is neither the Pluralism nor the Realism of 
YVestern philosophy. 



















Before reaching this stage, diksha (initiation) from a 
qualified person will be found necessary. There are three 
grades of diksha for the souls of sakala order to which we 
belong. These are called the Samayn diksha , visesha 
diksha and nirvana diksha. The aim of the first and 
preliminary diksha is to initiate the entrant into religious 
life and make him fit to observe its discipline, and improve 
his purity. In the second grade of diksha, the aspirant is 
taught to do Siva puja himself with some understanding of 
its inner significance. The third form of diksha is calculated 
to make him wholly pure, and to keep his mind constantly 
in touch with consciousness of the divine. 

After the appropriate initiation is given, the aspirant 
soul enters upon one or other of the four margas known as 
(1) the chary a m^rga, ( 2 ) the kriya m^rga, ( 3 ) the yoga 
inarga, and (4) the jmna marga. These are known also 
as (1) the dasa marga, (2) the satputra marga, (3) the saha 
marga, and (4) the sanmarga, since God is looked upon 
by the devotees treading these paths, as Master, Father, 
Friend and the Lover, respectively. In the charya marga 
ttie devotee worships the Lord externally in some form 
which attracts him, and renders bodily service in the temple. 
Ill the kiiya marga, he begins to do puja himself at home, 
besides worshipping in the temple. In the y5ga marga, the 
worship becomes internal and takes the form of concentra¬ 
tion on certain divine forms, within his own body. In the 
last stage, jnana marga, the seeker after God sees Him 
everywhere. The seekers of the first three margas are 
rewarded with Saloka, Samipya and Sarupa mukthis after 
their death. That is, they get the privileges respectively of 
living in the ]5ka of the God of their worship, enjoying life 
in proximity with Him, and getting His very form'for 
themselves, 
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Higher' than all these are the jnana marga and its 
lesulting bliss. The Lord either induces a perfect jnani to 
initiate the deserving aspirant, or does so Himself, assuming 
a human form for the purpose. This takes place only after 
the aspirant learns to look alike upon all actions and 
experiences without any attachment to them, and as actions 
of the Lord Himself. That is the stage when his anava mala 
begins to leave off its hold on him, and the Grace of God 
descends on him. 

The senses and the mind will not help the seeker to see 
God ; they will only tend to screen and confuse. But he 
cannot afford to remain in total isolation from them ; for 
then he may run the risk of going back to his earlier kevala 
state. Therefore, he should see them as false and mislead¬ 
ing. Then he will reach the Holy feet of the Lord. If by 
former association, he feels like renewing his contact' with 
the senses, he should intensely fix his thought on the Lord, 
and thus escape from their renewed contact and wholly 
reject them. 

When the sadaka realises the fleeting nature of the 
world and rejects it, the Jnana Svarupa of Siva will become 
manifest to him, by His Grace. He will practise also with 
proper aids what is known as Bivoham Bhavavana so that 
he may rise above consciousness of the world. Still there is., 
the possibility of an invasion of what is called vaSana 
mala —renewal of his awareness of, and his likes and dislikes 
for, objects of the world, due to his previous associations 
with them and to the tendencies formed thereby. In order 
to avoid thus slipping back into consciousness of the world, 
the sadhaka should meditate on the sacred Panchakshara, 
and also perform internal archana to the Lord conceived 
as being seated in the lotus of his heart, with the 
Panchakshara itself as His Form. In this manner A tma 
Suddhi will be achieved* This will be followed first by 
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freedom from the hold of the three malas. This is achieved 
by the obliteration by the soul of its sense of separate 
existence even while having the vision of God, by standing 
in complete union with Him, and by seeing every action 
proceeding, either from him or from others, as verily His 
own. This attitude will secure freedom from anava, karma 
and maya. Any action proceeding from a soul in this state 
will be accepted by the Lord as His own. Any attack 
on such a person by his old prarabdha karma will remain 
ineffective, as he has become ajnani blessed with the vision 
of God, and his state of realisation of the Supreme can no 
longer be lost. Further, the very senses and the mind which 
had previously been controlling him and tossing him about 
will come under his control. Thus remaining secure from 
the mischief of the three malas, he will realise, as never 
before, the depth and magnitude of the upakara (help) that 
God has been rendering to him, all unasked, by remaining 
in intimate advaita relation with him and activity purifying 
him all through his kevala, sakala and suddha conditions. 
This realisation produces a feeling of overwhelming love 
and gratitude. This is the cause of true bJiakii. Such a jnani 
desires nothing but constant love for, and service to God. 
Such a soul enjoys infinite and ineffable bliss which cannot 
be described. This is salvation or mukti... . 

This mukti is of two categories— para mukti an d.jivan. 
mukti ^ It is called para mukti when the redeemed soul 
has cast off its body on the liquidation of its prarabdha 
karma. It is known as jlvan mukti, when the full-fledged 
jnani in unperturbed union with God, enjoying all the Bliss 
that it brings, happens to be still inhabiting his human 
body. He will see nothing but God, both within and with¬ 
out, and he will remain immersed in His mangala gunas . 

In his waking state the jlvan-mukta is likely to be dis*- 
turbed by occasional recollections and recrudescence of his 
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prev ious knowledge, desire and action, like the darkness 
which looks out for the removal of light, so that it may 
regain its enveloping and darkening power of old. He 
is, therefore, enjoined to direct his thought to the removal 
of mala, his desire to the search for true jnanis and com¬ 
panionship with them, and his will or action to the worship 

of thte Lord in Sivalayas. He is to see the.manifestations. 

of the deep devotion of the jnanis, and realise that they are 
Lord Siva Himself, and long to serve them. The Siva 
chin nas (marks) which they wear, and the Siva temples in 
in v^hich they worship and serve are all to be looked upon 
as Siva Himself. These are prescribed as necessary safe¬ 
guards and aids for ensuring steadiness in thejnana—state 
for the jivanmukta who has already had a clear vision of 
the Jnana Svarupa of the Lord. 

The inner meaning of the Siva chinnas, the Siva temple 
and the Siva Linga may now be noticed. Marks and symbols 
form an essential part of practical religion. For example, 
let uls notice briefly the meaning of wearing the two Siva 
chinnas (marks worn by the Saivites)—the sacred ashes and 
the rudraksha beads. The bhasma dharana (smearing of 
the sacred ashes) is a mark which reminds, or ought to 
remind, the wearer and the observer, of .the ultimate aim of 
their life on earth. How ? The ashes which he wears are 
got by burning the cowdung;—the mala of the cow or’pasu- 
'in a fire; and they are smeared all over the body by the 
ascetics, and in tripundara (three lines) by others. These 
acts symbolise the burning up of the mala or impurity of 
the soul (pasu) in the fire of divine knowledge. The 
tripundara suggests that the impurities (malas) to be re¬ 
moved from the soul are three, namely, anava mala, karma 
mala and maya mala. Whiteness is suggestive of purity 
and jnana. Hence the goal suggested for human life is the 
removal of all impurities covering the soul and the attaip- 
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memt of jnana. Similarly, the rudr.isha beads suggest that 
thesr wearer should have compassion for those in sorrow 
and suffering, bearing in mind that the scriptural account 
ot the rudiaksha tree is that it was created by the will of 
Lord Siva from the drops of the tears He shed on hearing 

from the devas the details of the suffering and shame inflicted 
on them by the asuras. 


. The Sava Linga, the squatting Nandi (Bull) facing the 
mga, the Balipita behind the Nandi, and the Flag staff 
usually found in all Siva temples are also symbols of great 
ideas. The Sivalinga stands for the flame-like jivatma in 
the lotus of the human heart. There are eight forms in 
which Siva can be worshipped i.e. the five elements, the sun, 
the moon, and one’s own soul. The highest of these forms 
JS the jivatma, since it alone Is chit. And worshipping in 
one’s own heart, and notin an external object, is of the 
highest order. The squatting Nandi represents the purified 
jiva which has discarded all sense of I. and mine, and has 
willingly surrendered itself—body, mind, soul—to the Lord, 
and thus remains in union withthe Supreme Being 1 ! 
The Bajipita stands for the pasa or bond ignorance and 
evil which binds all souls and which are sacrified and left 
behind by the soul which has attained jnana. The. flag 
staff at the top of which a flag with the figure of a bull 
is hoisted at the .time, of the. annual . Brahmotsavam (great 
festival) suggests that the Lord lifts up the pasu (soul) from 
the earth to the highest stafe-Siva Lska or jnana. It sug¬ 
gests further that a worshipper should fix his mind only on 
the Lord when he enters the temple for worship, and stand 
unperturbed like the dvaja stambha. 


,. ® ecause of this surrender, the Bull does not stand erect, but 
lies down seeing only the Lord with whom it is in a state of at-one- 
rpent* 
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The Siva temples also have much symbolic significance. 

There are two varieties known as fcyctvit a prastHTa and 
hridaya prast&ra. The former class ol temples represent 

the various main parts of human body. 4 he latter indicate 
some inner verities which dwell in the human heart in the 
form of words and certain subtle things. Here the symbolic 
nature of the great temple at Chidambaram which belongs 
to the second variety may be rioted. Its walls—prakaras 
represent the bodies encasing souls. The Kanaka Sabha 
where Siva as Lord Nataraja, dances represents the 
heart of the Viratpurusha. There is no direct entrance 
from the front to the sabha. There are but two 
side-entrances—one from the right and the other from the 
left. These two entrances represent the main artery and 
the vein of the human heart. There are five steps leading 
up to the Sabha where the glorious figure of Lord Nataraja 
stands. These steps represent the sacred Panchaksharas 
Na ma si va ya } and are known as the Panchakshara steps. 
In the thin walls in front of the Sabha there are 
windows with 96 holes, representing the 96 tatwas through 
which the soul peeps, in its sakala avasta, and which it 
leaves behind when it enters the suddha avasta state. 

There are in the Sabha clusters of pillars numbering 4, 6, 
18 and 28. These stand for the Vedas, Vedangas^ Puranas 
axjd the Sivagamas, respectively." In the ceiling there are 
64 rafters representing the 64 kalas-arts and sciences. In 
the roof there are 21,600 golden tiles representing the total 
number of our daily svasas (breaths), and 72,000 nails 
driven into these tiles to suggest the number of nadis in the 
human body. There are nine golden kalasas on the roof 
to represent the nine sakiis through which the Lord acts. 
Within the Hall, there are five pltams to represent the 
Trimurtis, Maheswara and Sadasiva- 
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0 " 

pillard mantapam, and there is also a tank called Sivaganga. 

The Mantapam with its 1000 pillars represents the ' 

Sashasrurn of the human brain —the thousand petalled 
lotus seen by the Yogi in the region of his brain. And the ^ 

Sivaganga or Ainrita Pushkarani suggests the amrita or 
nectar-juice which exudes from the region of the Vena cava, 
in the brain. .. .CL 

O- 

It may be noticed also that there is a vacant' portion 0 

which is marked off from the major portion of Kanaka ) 

Sabha. That is known as Chidambarci Rahasya. There is 
no image installed in it. It is meant to suggest the arupa ^ 

(formless) and atita.(transcendental) aspects of the Supreme. G 

In the main portion of the Sabha there is a silver case with 0 

a crystal Siva Linga. It represents the Rupa-arupa form q 

of the Lord. Right behind It, stand the superb figure of Q 

TiOrd Sri Mataraja, and the gracious form of His Consort, 
Sivakami, on His left. Thus are the Atita , Ru.pa.rupa, and ^ 

Rupa Forms of the Supreme Being represented in the G 

Kanaka Sabha. Q 

Unless the Supreme One, out of His infinite Mercy, ° 

descends from His incomprehensible and unapproachable " 

state to come within the reach of' the earnest, but imperfect, ° 

mortals, there is no possibility of their ever becoming one Q 

With Him. .. “It is. clear 5 ’,, says Sfi John of.the Cross, “that Q 

God, in order to set a soul in movement, and raise it from 

®nc extieme the abject condition of the creature—to the 

opposite extreme, that is, to the infinite height of the divine * 0 

union, must act gradually, gently, and in accordance with G 

the nature of the soul. Now the ordinary mode of know- C 

ledge proper to the soul requires the use of the forms 

and images of created things m . f >r we can know and savour 

nothing without the stimulation of the senses. Hence God, 

* * 
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to raise the soul to supreme knowledge and do it with 
gentleness, must begin to touch her in her lowest extremity- 
that of the senses, in order to raise her gradually and in 
accordance with her proper nature to her other extremity— 
that spiritual wisdom which is independent of the senses. 
God works man's perfection according to man’s nature. 
He begins with that which is lowest and most external and 
ends witn that which is highest and most interior”. 


hhe jivan-mukta who is a .jnani sees ail this and sees 
far more m the Siva chinna, the Siva Alaya and the 
Siva Linga than those who are treading the paths of charya, 
knya, and yoga. The jnanis see in the Siva Linga, not any 
finite object, but only the Omnipresent Lord, and to them 
the Lord manifests Himself directly with love like that of 

a cow for its calf. Thus they too worship in the temple 
along with others in the three lower stages, though with 
a different attitude and result. Those who have passed on 
to higher stages can and do worship as in the lower stages. 
By offering worship in temples they induce others to 
congreg ; .e in such holy places to do service and worship 
and thus gain spiritual benefits. 


Only one other feature of the life of jivan-mukta will 
be noticed before closing this lecture : It is his great love 
for al l forms of life—his jlva k&runya. He sees the --Lord 
present in all of them, and; therefore, lie loves them He is 
moved deeply by the sight of his fellow-men distracted and 
tossed about by their deceitful senses, and is moved to do 
service to them, in some suitable form. St. Ramalinga 2 


i he Golden Sequence 


*• Quoted by Evelyn Underhill in 
PP. 32-33. 

2. One of the most powerful living forces in Tamil Nad- rd 
was born m 1823 and lived for 50 years. He has compose, 
thousands of heartmeltmg songs widely read and enjoyed. 
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declares that Karuna (compassion) and Sivam are 
the highest objects to be achieved, and explains both most 
elaborately in his entrancing verses and his prose writings. 
He brushes aside all beliefs, acharas and social arrangements 
which do not promote the realisation of these two supreme 
objectives. Also in an ott-repeated prayer of his, he puts 
karuna first, and prays to the Universal Father that he 
might be enabled to love all living beings. 

Another seer states that; there are only three things to 
be done by all men. These are (i) speaking nothing but 
satya (truth), (ii) doing hit<i (good) daily to living beings 
around them, and (iii) constantly thinking of Sivam. 
"Thus he has given directions as to how we should use our 
speech, body and mind—our trikaranas. He adds that 
these three injunctions arc those found in the Vedas and 
the Agamas revealed by God, and that these are acceptable 
to the followers of all religions and all persons. May the 
11 , 0 rd who is both immanent and transcendant guide us and 
help us to lead such a pure life, and reach at, no distant 
time, the state of a jnani who is dear to Him! .. 

Om Shanti I Shanti ! Shanti ! 
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FOREWORD 


I have carefully perused Dr. Mahadevan’s epitome of 
the Saiva-Siddhanta philosophy and consider that he has 
dome adequate justice to the claims of a characteristic and 
indigenous development of thought and speculation which 
have not always been fully recognised. The preponderant 
influence exercised by the Advaita and the Visishta- Advaita 
systems and the circumstance that Saivism has been mainly 
developed in Kashmir in the North and in the Tamil country 
in the South have, perhaps, been responsible for the com¬ 
parative neglect of the Saiva Agamas. They are remarkable 
both for the elimination of all class and sex distinctions and 
for the combination of a rigid appreciation of the central 
reality with the successful reconciliation of the ideas of God 
as the efficient cause of the world and Nlaya on whom God 
acts through the Sakti and of God’s grace as a prime factor. 

There is another reconciliation which the Saiva- 
Siddhanta affords, namely, the conjoint utilization of several 
disciplines commencing from external acts of worship and 
culminating in ultimate jnana. 

Especially at the present moment" when antagonisms 
are stimulated as between Sanskritic and Tamil influences 
the importance of Saiva-Siddhanta cannot be over-estima¬ 
ted and I congratulate Dr. Mahadevan on having, in his 
Tiruppanandal lectures, produced a handy synthesis of the 
system. 


Banaras ) 
Dec. 6, 1955 f 


G. P. RAMASWAMI AIYER, 



PREFACE 

The following pages contain the substance of four 
lectures delivered under the Sri-la*Sri Arulnandi Sivacharya 
Swamigal Sivajriana-Siddiyar Endowment in the year 
1953. The first was given at Allahabad University on 
November 27, 1953, and the other three at Banaras Hindu 
University on November 30, and December 1 — 2, 1953. 
The first lecture gives a brief "survey of the essentials of 
Saiva-Siddhanta. The other three deal with the Idea of 
God as envisaged in the system. 

Although my main field of study has been Advaita- 
Vedanta, I have had earlier opportunities of writing on 
£aivism. I have contributed the sections on Saivism to 
the volumes of The History and. Culture of the Indian 
People being published by Bharatiya Vidya Bhavan, 
Bombay and the chapter on the Saiva-siddhanta, besides 
the one on the Upanisads, to History of Philosophy, 
Eastern and Western sponsored by the Ministry of Educa^ 
tion. Government of India. So, I am glad to have had 
this additional opportunity afforded to me by Annamalai 
University of making a study of one of the most absorbing 
doctrines of Saiva-Siddhanta, viz., the doctrine of God. 

: My thanks are due to the Authorities of Annamalai 
University for inviting me to deliver these lectures in 
1953, to Dr. G. P. Ramaswami Aiyar who was then the 
Vice-Chancellor of the University and who has kindly 
contributed a Foreword, and to the present Vice-Chancellor 
Sri T, M. Narayanaswami Pillai. I am grateful 
also to the Professor in charge of publications, 
Sri J. M. Somasundaram. 
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f to my colleagues of the Philosophy Departments of 

f Allahabad University and Banaras Hindu University, who 
enterta-ined me during my visit to these two seats of 
learning, and who organized these meetings, I am deeply 
I indebted. 


Madras \ 

Dec. I 0, 1955 J T. M. P. MAHADEVAN. 
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LECTURE ONE } 

A Bird s-Eye View of Saiva-Siddhanta n 

Saiva-siddhznta is the name by which the school of 
Southern Saivism is known. Its primary sources are in ^ 
Tamil the devotional outpourings of the saints and the 3 

systematic writings of the teachers. The basic authority 3 

for all these works is said to be that of the .Saiva Agarnas 3 

which are all in Samskrit- The Vedas too are authoritative 
for the Saiva-siddhantin. Only their appeal is general, ^ 

while that of the Agarnas is special. There is a happy ^ 

blend of Tamil and Samskritic influences in the literature of Q 

Saiva-siddhanta, as in that of Southern Vaisnavism. This 3 

accounts for the wide popularity of these schools, and for 3 

the allegiance of the great masses of the people to the 
truths they teach. ^ 

O 

Just as the Upanisads constitute the foundation texts Q 

for the Vedanta schools, the psalms of the £aiva saints q 

form the basic material for the Siddhanta. Philosophy has 
to work on the intuitions of the saint and the sage ; it 
cannot function in a vacuum. Before systematization could ^ 

begin, there must be something which has to be systema- O 

tized. What philosophy does is to bring to a system the 3 

experiences of God-men and Truth-seers. The Aaiva 
tradition of the South records the appearance of a series of 
saints. There are as many as sixty-three of them who are ^ 
referred to as ndyanmdrs or adiy&rs. One of the earliest 
of these was Tirumiilar whose Tirumandiram is a classic in C 

mystic poetry. Four among the nayanmdrs are specially ^ 

referred to as the teachers of the £aiva religion (samayd- 
cdrycis). They are Appar, Tirujnana-sambandhar, 

v_ 
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Sun daramurti, and Manikkavacakar. In the Tevaram of 
the first three and the Tiruvacakam of the last we-have 
hymns of exquisite beauty singing the praise of God and 
calling all human beings to take refuge in him. 

The philosophers of Saiva-siddhanta who are styled 
san t^na-aCafyas followed the saints. The most important 
of -ihem are four : Meykandadeva, Arunandi-sivacarya, 

Mairai-jhana-sambandha and Umapati-sivacarya. Meykan- 
da’s Siva-jn&na-bodham (ca. first half of the 13th cent. 
A.ED.) is the basic text of the Siddhanta. It is a concise 
statement, in twelve aphorisms, of the cardinal doctrines of 
the system. According to tradition, now questioned by 
some scholars, the Siva-jnana-bodham was rendered into 
Tamil with the addition of a short commentary ( Vartika ) 
by Meykanda from the Raurava-Kgama , the rendered 
por~tion being the Pasavimocana section. Arunandi- 
sivacarya was the chief of Meykanda’s disciples. His £iva- 
jn^L.i\a-siddhiyd,r is justly famous for its systematic and 
det ailed exposition of the Siddhanta. Its author was a 
groat scholar of his time. He was the preceptor of 
Meykanda’s own parents, and was known as Sakalagama- 
paiadita. Realizing the spiritual heights the youthful 
Meykanda had scaled, he became his pupil, and wrote the 
Siddhiyar explaining the Bodham. The third of the teachers, 
Ma.rai-jnana-sarnbandha, is not known to have written any 
work But the fourth, Umapati who was his pupil, has 
contributed as many as eight books to the Siddhanta 
literature. The best known of these is the S ivaprakaiam . 

The three categories of Saivism are pati , paiu and 
pa.£d. Pati is God, the supreme lord of all beings. Though 
it is not possible to comprehend his nature fully by the intel¬ 
lect, we may attempt to understand his greatness. God is 
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Siva, the auspicious. He is superior to the Hindu Trinitv 
Brahma, Visnu and Rudra, though he is often identified 
with the last. Even when he is thus identified with the 
Destroyer, Rudra, it may well be shown how he is superior 
to the other two. For, at the time of the cosmic dissolution 
( pralaya ), it is Rudra alone that stands unaffected, while 
Brahma, the Creator, and Visnu, the Preserver, are resolved 
into him The world should come out of him in whom it 
had earlier resolved. So, Siva is the sole cause of creation. 
The gods like Brahma are his deputies with the appropriate 
powers delegated to them. Siva is the great God (Maha- 
deva), the God of gods (Devadeva). 

Eight qualities are attributed to £iva : independence, 
purity, self-knowledge, omniscience, freedom from mala 
(defilement), boundless benevolence, omnipotence, and 
bliss. .Siva, in fact, is the home of all auspicious attributes- 
There is no limit to his greatness. The most comprehensive 
terms that may be employed to indicate his nature are 
sat and cit. As sat, Siva is the plenitude of being, and is 
incomprehensible. As cit or intelligence, we can know him. 
Sat and cit are like the sun and its light. From these two 
characteristics the other attributes may be derived. The 
names such as ‘3iva’ and f Hara’ are themselves supremely 
significant. As I have already stated, ‘Siva’ means the 
auspicious, the source of all bliss. And, ‘Hara’ indicates the 
redemptive nature of God. He removes all the impurities of 
the soul and redeems it from samsara (transmigration). 
Although the masculine form ‘Sivah’ is generally used, God 
is not male and the distinctions of sex do not apply to him. 
We speak of him as ‘he’ } only in accordance with a conven¬ 
tion. But he may be referred to as ‘he’, ‘she’ or ‘it’ — the 
three forms in which the world appears. He is Sivah (m). 
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Siva^ (f), and Sivam (n). All the names of God may be 
rencEered thus . in the three genders. Manikkavacakar 
declares . He is the male and the female and the neuter.’ 

It is true that the scriptures say that God is nir-yum. 

But this term does not mean that God is ‘attributeless.’ 

It only means that he is not affected by the punas of 

prafcdi which is primal matter He is above prakvti; and 

so scuttva, rajas and tamas, the gunas of prakdi, are not his 

cons tttuents, as they are of all finite entities. As Tirumular 

teaclies, he Is free from the three gunas (mukkuna- 
nirg~unam) 

£iva is immanent in the universe as well as transcen¬ 
dent to it. He is visvamaya (of the form of the universe) 
and also viivadhika (more than the universe). He is 
desc ribed as pervading the earth, water, air, ether, the sun 
and the moon, and egoity and the jiva. These constitute 
his eight-fold form (astamarta), But these do not exhaust 
his mature. He exceeds the universe, while being its ground. 
As t_hus exceeding, he cannot be perceived and cannot be 
comprehended by thought. He has no name, and no form. 
Theize are no identifying marks setting limits to him. 

It is to stress the transcendent nature of £iva that he 
is regarded in the Siddhanta as the operative cause alone of 
the v-vorld. The instrumental cause is diva’s SaJcti, and the 
material cause is mat/a. It is from mat/a that the world 
evolwes^, and the souls are provided with the locations, 
mstr uments and objects of experience. But raat/a is inert 
and, therefore, requires an intelligent guide and director. 
The guidance and direction come from $iva. In order to 
safeguard the immutability of Siva, the Siddhanta says that 
Siva does not act on raa^a directly, but through his Sakti. 
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Siva remains unaffected even when evolution takes place. 
Just as the wind causes disturbance only to a part of the 
sea, evolution relates but to a portion of Siva’s £ \akti . Jtist 
as the sun is impartial and the same to all things, although 
these things derive their sustenance in diverse ways from 
him, so also is Siva in relation to the evolutes and the souls. 

Siva has five functions. They are ; tirodh^na 
(obscuration) Srsd (creation) sthiti (preservation), sumbara 
(destruction) and cinugraha (bestowing grace). Of these, the 
first four have as their end the last one. The grand plan 
of the universe is the liberation of the soul through a shower 
of God’s grace. Siva hides the truth from the soul and 
projects the world in order that he may save the soul 
through his grace. The world-process is diva’s HI a. 

For Siva there is no incarnation ( avat&ra ). What 
brings about incarnation is karma . For Siva there is no 
karma. There is no need for him either to be born as 
mortals are born, and to live as they do He has no birth 
and death, because he is the death of death. He is not caught 
in the time-stream because he is the time of time. This, 
however, does not mean that he does not appear in visible 
form. He takes on the form in which he is worshipped by 
his devotees. He assumes various shapes in order to protect 
and save his children. He comes as the preceptor {guru) in 
order to instruct and teach. All such forms and shapes are 
not made of matter {prakrti) ; they are concretizations of 
Siva’s grace. Out of his unbounded love he becomes 
tangible to the terrestrials. Anugraha is his nature. Love 
is his being. Tirumular declares that there is no difference 
between God and Love. 

I have now stated, in brief, the Siddhanta view of the 
nature of pati . Before proceeding to explain the other two 
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categories, let me discuss the nature of the world and 
its evolution—the world in which the career of the soul 

is C£3St. 

We have already seen that mkyd is the material cause 
of tine world. aya is twofold, pure and impure, suddha- 
m&y a and asuddha-mkyk- Suddha-mkyk is directly acted 
upon by Siva through his Sakti in its threefold aspects, 
viz. iccha. (desire), kriy a (will) and jn&na (knowledge). 
From it are evolved what are known as the siva-tattvas : 
nkdrx. bindu, sddakhyk 9 mkhesvari , and suddha-vidyk . 
These serve a double purpose of providing locations for the 
divinities that are directly responsible for the course of 
evolution from asuddha-mkyk, ar\d also of serving as 
stages for the return of souls to £iva. These five evolutes 
together constitute the preraka-k&nda (the section of 
evolution which, sets the direction for asuddha-mkyk )• 

The space-time universe and the psycho-physiological 
factors are evolved out of asuddha-mkyk. Because of its 
impurity, Siva does not act upon it directly, but only 
through the divinities who belong to the realm of s uddha- 
mat/a. At first three principles emerge from asuddha-mkyk > 
viz. kkla (time), viyati (necessity), and kala, (particle). 
From the last of these arise vidya, (knowledge) and rkga 
(attachment). These five serve as envelopes ( kancukas ) to 
the soul. As conditioned by these, the soul becomes the 
purusa-tattva, the transmigrating individual. The counter¬ 
part of purusa is prakiti which evolves out of kalk through 
another process. The five envelopes together with purusa 
and prakrti form the bhojayih-kknda (the section of the 
evolution which makes for experience). They are also 
called vidyk-tattvas. 

From pra^iti onwards, the evolutionary scheme is 
more or less the same as that of the Sankhya system. 
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Ctlja and buddhi (Intellect) first come out of prakxti From 
buddhi. emerges a/iankira (individuality). Ahahkara is 
tnreefold, taijasa, vaikrta, and bhmdi. In these three 
sattva, rajas and tamas are dominant respectively From 
the first evolve maims and the organs of knowledge • from 
tie second, organs of action ; and from the third tanm&tras 
(subtle essences of sound, touch, colour, taste, and smell). 
And, from the tanm&tras, the five elements, ether air fire 
water, and earth arise. Here the primary evolution stops! 
It consists of thirty-six tattvas. the largest number recog¬ 
nized in any system. Out of the evolutes oiprakdi each 
soul is endowed with a psycho-physical organism, and instru- 

n n ai ° bj f- ,S en j°yment. This area of prakrti 
is called bhogyak&nda (what is experienced or enjoyed'* 
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Pasu which is the second category in Saiva-siddhanta 
rneans soul. Souls are by nature infinite, all-pervading and 
all-knowing. But because of association with impurities 
" la aS : , tlie5 become finite, limited and ignorant. The 
impurities, which are three in number constitute the pasns 
(bonds) of the soul, which are the third category in the 
Stddhanta. The three bonds are inava, karma, and mat/a. 
An ava-mala is a connate impuritiy. It is that which 
atomjzes, as it were, the infinite soul. Like avidys. in 
Advaita, an ava is a beginningless positive entity, blinding 
the soul’s vision. It is the impurity of darkness (iruU 
malamj, deluding the soul. Karma-mala is the bond forged 
y the soul’s deeds. Being deluded, the soul falls into the 
transrn.gratory tract. It acts in order to enjoy, and enjoys 
m order to act. It gathers merit and demerit which con¬ 
dition its birth and enjoyment. Miyi-mala is the impurity 
called ma?/a, which we have taken note of already. It is 
that which is responsible for cosmic evolution, serving as its 
material cause. It provides the soul with location, instru¬ 
ments and objects of experience. The three malas bind the 
soul, being in beginningless association with it. They are 
compared to the bran, husk, and sprout of paddy. Just as 
these condition the growth of paddy, the three impurities 
are responsible for the transmigration of the soul. 


There are three classes of souls : sakala , pralay^kala 
and ^ ; ZJijf&nakala. The sakala-j\va is the full-fledged 
empirical soul, endowed with all the three malas . The 
pralay^kala is the soul as it exists in the state of cosmic 
dissolution. It is then free from m^ya-mala, the matrix of 
evolution. When there is fresh evolution, it becomes sakala 
again, being prompted by karma. The vijn^kzla is the 
soul which is conditioned only by anava-mala, Through 
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spiritual disciplines it has risen above the spheres of karma 
and rmya., and has arrived in the region of suddha-m,aya. 
Having reached here, it does not return to empirical 
existence. It has become mature and fit for the final 
operation of Siva’s grace. And, when this divine act takes 
place, an ava too is removed, and the soul is released. 
The conditions of being of the three classes of souls are 
called, respectively, salcala-avastha , kevala-avasth a, and 
suddha-avast ha. 

The soul is said to take on the nature of that with 
which it is associated, even as certain insects, birds and 
animals take after the colouration of their environment. 
When in association with mala, it becomes asat (evil) ; and 
when it gains union with Siva, it becomes sat (good). While 
it is transmigrating, it moves between these two ends, and 
is therefore said to be sad-asat . The true nature of the 
soul, however, is to be in union with £iva. The Siddhantin 
calls this relation advaita which does not mean non-diffe¬ 
rence but non-separateness. Even in the state of release, 
the soul is entitatively different from God. But, it, them 
shares in the nature of £iva ; it becomes similar to God in 
that it regains its infinitude, pervasiveness and omniscience. 

There are four courses of disciplines which a soul has to 
follow in order to attain perfection. They are carya , kviya 
yoga, and jfiaTia. The first stands for external acts of 
worship like cleaning the temples, gathering flowers for the 
Deity, etc. This is called dasa-marga, the path of the 
servant; Appar was the exemplar of this path ; its proxi¬ 
mate goal is Saloka , residence in the realm of God. The 
next stage which is kriy a is marked by acts of intimate 
service to God. Although these acts are also external in 
character, they are accompanied by a sense of intimacy such 
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of God. It knows no longer through the pasas or through 
its pasw-nature, but through Siva. This is Siva-ji&na. The 
shower of ^ grace {iakti-nipUa) from God has made this 
possible. The soul is bathed in the eternal rays of God’s 
light, and it becomes totally washed of all its impurities. 
This is release. The body may continue for a while longer 
because of the residue of pr^rabdlia-karma. But that does 
not affect the perfection of the released soul. Such a one is 
a jivan-mukta. And when the body too falls, its momentum 
being spent, one attains videha-kaivalya. The spirit has 
escaped, once for all, from its cage : it can no longer be 
caught and bound. 



LECTURE TWO 

God as Creator 

God, in Saiva-siddhanta, as in every other theistic 
school, is the central reality around which all other entities 
revolve. He is called pati or lord, because he is the presi¬ 
dent of souls ( pa.su) and their bonds (pasa). He is the sole 

independent substance on whom all other substances depend. 
He is the creator, preserver and destroyer of the universe. 
He is the moral governor in respect of the actions of the 
souls. He is their enchanter and redeemer. He is the 
ground of all that exists, and the goal of all that strives. 

He is the beginning and end of all things. 

Doctrinally, Saiva-siddhanta has many things in 
common with the other schools of Indian theism- It has 

, a ' S ° 5i? r . tain unic l ue fea tures. In this system, God is only 
■he efficient cause of the world ; the material cause is miyk. 

ven on mat/a, God does not act directly, but through his 
sakn which is the instrumental cause- The Siddhanta 
be),eves that God is revealed through Scripture, as do all 
the orthodox systems which are theistic. Reasoning how¬ 
ever, , s „ot without its use. Especially in refuting the 
. octrInes that do not accept the authority of Scripture, there 
is no point in quoting Scriptural texts. So, the Sidd’hantin 
orm ulates arguments for the existence of God. In fact, the 

very first Sutra of the &>va-jnina-bodkam contains the 
cosmological argument. 

The cosmological argument seeks to show that there 
must be an efficient cause for the universe as a whole — 
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which cause is God. The universe is a pluralistic whole. 
The particulars constituting it may be classified in different 
ways. The most convenient, perhaps, is the classification 
on the principle of gender. On this principle, we speak of 
the particular realia as ‘he’, ‘she’, or ‘it’. This itself shows 
that there is regularity or order in the universe. There must 
be a reason why a ‘he’ must be a ‘he’, a ‘she’ a ‘she’, and an 
‘it’ an ‘it’. If there is regularity or order, as there is, there 
must be a regulator or orderer. Moreover, the universe as 
a whole undergoes regulated changes. It comes into being 
(Srstf), stays for sometime ( sthiti ), and disappears (sarfi/?ara) 
And, this process is repeated. Since the universe is subject 
to regulated changes, it cannot be self-caused and self- 
established. It is evidently a product ; a product requires 
to be produced, which implies a producer. Who is this 
producer ? That cannot be anything that is inert for effi¬ 
cient causality cannot belong to anything that is devoid of 
intelligence. Nor can that be the soul possessing finite 
intelligence, for that is unequal to the task of producing the 
universe with its regulated men, women, and things. So 
there must be postulated an infinite, omniscient and omni¬ 
potent being as the efficient cause of the universe. That is 
God. And, that is Siva or Hara. Hara is God as the 
destroyer of the universe. It is only out of him that the 
universe can come. A thing can emerge only from that into 
which it had earlier resolved. At the time of pralaya when 
everything is destroyed, Siva or Hara alone stands without 
a second. So, it is from him that creation must proceed. 

After setting forth this argument as found in the 
Bodham, the Siddhiyar proceeds to establish it through a 
progressive criticism of the prima facie views. 

The first to be examined is the Lokayata view. The 
Materialist may say that the universe is neither created nor 
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destroyed, that, in fact it is permanent. Obviously h , 
cannot justify th.s view even on the evidence of perception' 
which ,s the only evidence he recognizes. Perceptual 
experience reveals nothing in the world that is permanent 
The component parts of the universe have, each of them a' 
beginning and an end. The Lokayata may ^ 

posnon to suit his purpose and say that, while admitting 
creation, he maintains the view of natural creation. But 
what does th.s phrase ‘natural creation’ mean ? If it means 
nature becomes i^ature’, it carries no sense at all. If it be 

said that nature changes because its nature is so, then there 
•will be nothing called nature. What the Lokayata means by 
mature is the four elements-earth, water, fire, and air. He 
does not accept the fifth element, ether, because it cannot 
be sense-perceived. If the four elements constitute nature 
according to the Lokayata, and they undergo change, there 
rnust be admitted an efficient cause which makes them 
c ange;for, what are inert cannot change of their own 
accord. To avoid the need for an efficient cause, the origin 
etc., of the four elements may be explained thus : Air pro¬ 
duces the other three elements: fire destroys the other 
elements; water contains them all; and so on. As the 
c lements themselves cause these changes through a system 
»f distributed labour as it were, no efficient cause is neces¬ 
sary In reply to this, it has to be pointed out that 
tile Lokayata has not counted the cost. He imagines that 
ome element leads to another or is resolved into another. But 
w-hat happens is that all the elements emerge together and 
a*e destroyed together. In order to account for this fact, 

w e must postulate an efficient cause which has neither 
a beginning- nor an end. 

The Sautrantika-Bauddha believes that there is no 
need for a first cause, as he regards the world process as a 
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' O 
c 

successive chain of events. Each event is the product of ^ 


its immediately preceding event, and the present of its O 
immediately succeeding event. Nothing stays even for two -y 

consecutive moments. There is a constant coming into . 

being and ceasing to be. Just as seed and sprout are per¬ 
petual, so are all events that are related as cause and effect. 

So, why then postulate a God who is superfluous ? The 
Sautrantiha view which has just now been set forth is O 

refuted even by another school of Budddism, viz. the 3 

Madhyamika. The question to be asked of the Sautrantika ^ 

is : What is it that appears ? Does it exist prior to its 


appearance, or not ? If it exists, there is no need for it to 
appear. If it does not exist, it cannot appear. What ^ 


exists need not be produced ; what does not exi-t cannot be O 

produced. So, the Madhyamika would say that what > 

appears is indeterminable 

w 

Is the Madhyamika position intelligible ? What is this Q 

category which neither ‘is’, nor ‘is not’, nor ‘both is and is j 

not’, nor ‘neither is nor is not’ ? Such a. category defies all 
attempts at understanding. That a thing is - we can under- ^ 

stand. That a thing is not—yes. But the other alternatives 0 


do not seem to have any meaning, and violate the laws of 0 

logic The Madhyamika teaches Sunya-vada. He seems G 

to believe that the world comes out of nothing, that y 

‘nothing’ is ultimate. But such a view is untenable. Even 
to qpeak or think of ‘nothing’ is to deny the ukimacy of 
‘nothing’. Ex nihilo nihil fit. f 

y 

The Jainas believe in the multiple-nature of things. A 
thing that is produced cannot be characterized simply as 
existing or non-existing. It has the nature of existing and 
non-existing, and the various combinations of these. The 
doctrine which is known as anek&nta-vxda and sy~\d-va.da 
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gives formulation to the view of identity and difference. 
'The Siddhantin s criticism of the Jaina doctrine is that by 
mo trick can the logical law of non-contradiction be set 
aside. How can one and the same thing be identical and 
different, existent and non-existent ? The Jaina may say 
that a thing exists as cause and non-exists as effect. This 
statement too is unintelligible, because there is no difference 
in substance between cause and effect. The Siddhantin, 
who advocates satkarya-vada , maintains that the effect is 
pre-existent in the cause. For him, the view that the 
effect is non-existent in the cause is not acceptable. 

The Mimamsaka holds the view that the universe is 
eternal, and therefore does not find any need for postulating 
a creator. While parts of the world may come and go, the 
world as a whole persists and remains always the same. 
There is a saying to the effect : ‘Never was the world 
otherwise than what it is’ (na kadacid anidrsam jagai). 
There is neither Srstt nor pralaya, The world is a going 
concern. There is no need for an agent either for its incep¬ 
tion or for its destruction. The Siddhantin’s reply is based 
on the evidence of Scripture, perceptual experience, and 
reasoning. There are Scriptural texts which declare the 
origin of the universe and its destruction ; and the Mimam¬ 
saka accepts Scripture as the highest authority. Even if 
the texts be set aside or interpreted otherwise, there is the 
evidence of perceptual experience as well as that of reason¬ 
ing l?y parity. It is not true to say that only individuals 
come into being and go out of existence. There are 
seasonal fruits, for instance, which appear in the appointed 
season and disappear all together at the end of that season- 
Similarly, it is intelligible that the world as a whole appears 
and disappears at fixed times. There must be an efficient 
cause which produces and destroys the world periodically. 
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3 

The Kalavadin (Time-Philosopher) admits that the 
world is produced and destroyed periodically. But, he urges 
that what effects production and destruction is Time, and O 

not God. If the expression ‘God^ is to be used at all, let us 3 

call Time God. The Siddhantin has no difficulty in show- ^ 

ing that the Kalavadin’s thesis is mintenable. Time is inert ^ 

and unintelligent. It cannot, therefore, be the efficient 
cause of the universe. True it is tEaat time produces changes. ^ 

But it does so only as impelled by God. Time is the i 

instrumental cause. God alone is the efficient cause. 3 

) 

The Naiyayika traces the origin of the universe to the 
atoms and their coming together i n various ways- Destruc- ^ 

tion of things means their reduc tion to atoms. When the O 

world of things has been destroyed, again after a time the 3 

atoms come together, and the world is formed. God is only q 

one of the causes like karma and time. It is the collo- 
cation of the atoms that is the distinctive cause of creation. 

The criticism advanced by the Siddhantin against the ^ 

Kalavadin holds good here also. The atoms are inert, and O 

are not ultimate. They cannot take the initiative in world- Q 

production, and do not possess ' a sense of direction. q 

Moreover, at the time of pralaya the atoms themselves are ^ 

destroyed and resolved in their ca^ise, mat/a. The Naiyayika 
may argue that, if the atoms are destroyed, it is not possible J 

for the world to emerge again* But that argument does ® 

not take into account the existence of maya. even in the Q 

absence of the atoms, It is from znkya which is eternal that q 

the world re-emerges. Maya is the material cause of the ^ 

universe. As energized by cit-ink ti , it produces the world. 

The atoms cannot be the ultimate causes of creation, J 

they are effects. That they are efTects is evident from the ^ 

fact that they are many and have parts. The atoms are J 

J 

17 

3 



THE IDEA OF GOD IN SAIVA SlDDHANTA 


(...) 

O 

) 

> 

) 

3 

3 

O 

O 

o 

3 

3 

3 

3 

3 

3 

) 

) 

) 


not without parts. If they had no parts, how is it that they 
combine and give rise to things that have parts ? Mays. 
has no parts, and is indestructible. It is ma?/a that is the 
primal material cause of the universe. 

According to Scripture, mat/a is the prius of creation, 
and God is the wielder of ma£/a. Even if we analyse 
common usage, it will be clear that there is the widespread 
belief in satk&rya-v&da. It is said, for instance, that the 
tree with its branches, etc., is contained in the seed in a 
subtle form, and that if it were not so, the tree would not 
come out of the seed. The world in the seed-form we call 
77ta?/a. If it be urged that the leaves, etc , that fall from 
a tree are not seen to go back to their source, the reply is 
that when the leaves, etc., are reduced to their primal 
condition, they will, again, shoot into a tree, given the time 
and the other auxiliary causes. Similarly, when the world 
is retracted into its primal source at pralaya, again after 
some time, it is re-produced, and we call that Srsli. 

A/a?/a alone will be incapable of producing the world, 
for it lacks intelligence. The individual soul (jiva) cannot 
provide 772a?/a with the intelligent guidance it needs, for the 
soul becomes intelligent only when in association with a 
psycho physical organism, and that organism itself is a 
product of ?na2/a. So, neither pas« (wa?ya) nor pasu (jiva) 
can-serve as the efficient cause of the universe. By elimi¬ 
nation, we must say that pati (God) is the efficient cause. 
For the production of a pot, for instance, three kinds of 
causes are required : the material cause, viz, clay, the 
auxiliary causes, such as the wheel, the stick, etc., and the 
efficient cause, viz. the potter. So also, for the world, the 
material cause, is wiaya, the auxiliary or instrumental cause 
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is S akti, and the efficient cause is Siva. The Sankhya 
view which dispenses with God and seeks to account for the 
universe in terms of prakrti and purusa alone, is therefore 
unsatisfactory. 

Although God is the efficient cause of the universe, he 
does not undergo any change on account of this process. 
He is like the sun in whose presence the lotus blooms, sways 
its proud head for a time, and then withers away. The 
analogy may be pushed even a little further. In the 
presence of the sun, various processes take place—some of 
them even diametrically opposed to one another. The 
lotus blooms, the burning-glass emits fire, and the water in 
the earth evaporates. So also, the reality of God makes 
possible the divergent cosmic processes such as creation and 
destruction, and the varied activities of phenomena. 

There are also other analogies given to show that 
nothing happens to God, although everything happens on 
account of his efficient causality. Words and ideas arise in 
the mind, stay there for some time, and get resolved in it. 
But the mind-subtance is the same. Experiences of waking, 
dream and sleep appear and disappear in the self. But 
the self remains substantially the same. Similarly, the 
worlds and their things emerge from and dissolve in God, 
But these and similar analogies eannot fully explain the 
mystery of God’s creation. It is not possible to understand 
God’s nature in terms of anything that we experience in 
this world. Though we have compared God to the potter, 
where is the potter and where is God ? Even the sun, the 
mind, and the soul are insignificant in the presence of the 
all-transcending Deity. 

Why does God create the universe and retract it after 
a time in order to create it again ? He could have nothing 
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to accomplish For himself through creation. What has he, 
the all-in-all, to gain from the world-process ? We can 
only say that creation is his play (Ida). Or, from our stand¬ 
point, the standpoint of the paiu, we may say that the 
grand drama he enacts is for effecting the release of souls. 
The world is ‘a vale of soul-making’. God creates the 
universe in order that the soul may eat the fruit of its past 
karma and acquire the necessary means for realease. He 
destroys the universe in order to give rest to the souls. 
Just as sleep refreshes the individual, pralaya affords rest to 
all the souls. Again, at srsti the process of purgation 
starts. By trial and error, and by the grace of God, the 
souls get rid of their impurities (malas) and attain release. 

God has live functions-creation, maintenance, and 
destruction of the world, veiling the truth ( tirodhkna ), and 
bestowing grace ( anugraha ) on the soul. The hist four 
have for their end the last one which is redeeming the soul 
through grace. The world-process serves to discipline the 
soul and make it mature. Obscuration has the same 
purpose. As the Tantrikas say, through niaya, niaya has 

to be transcended. And, this is accomplished through 
divine grace. 

It may be asked : how can God who is formless produce 
the world of forms ? The reply is that, just as from the 
formless ether the other elements having form arise, so from 
the formless God the world of forms appears. And, it is 
not as if the formless God cannot assume forms. Nothing 
is impossible for him. He is with form, without form, and 
with and without form. He is one with the world, different 
from the world, and one with and different from the world. 
He is perfectly free and unfettered, and can assume any 
form at his will. Even as the siddhas, i. e. yogins with 
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super-normal powers, assume different forms, God takes on 
several forms. The difference is that while the siddhas 
owe their powers to God’s grace, God is the only indepen¬ 
dent and unconditioned being. And, his forms are not 
fashioned out of maz/a. Our bodies, including those of the 
siddhas , are the products of raaz/a. Not so are the forms 
which God takes. They are the manifestations of his 
cit-iakti. God is the only free creator of forms ; and so, 
these do not bind or limit him. To hold that he is with¬ 
out form is to include him in one of the categories of 
creation—the category to which ether belongs. So, it 
must be admitted that God can take any form he likes, 
using cit-sakti as the channel. In order to assume forms 
God need not go through the evolutionary process. Being 
the author of this process, he is not a victim thereof. His 
forms are non-material, and so they are not made of ma?/a. 

That from our point of view it is necessary that God 
should assume forms can easily by shown. If God did not 
assume forms, the Vedas and the Agamas would not be 
revealed to man, and there would be no path open to him 
for release from bondage. It is God who has to reveal 
these Scriptures. It is God who has to show us the path. 
And, it is God who has to appear as the guru and help the 
soul reach its destiny. How can all this be done if God did 
not assume form ? 

I 

: Various are the forms which God takes. When he 
grants enjoyment to the souls, he assumes the hhoga- 
form. When he makes them eat their karma , he takes on 
the ghora-iorm. And, when he imparts perfection to the 
yogins, he appears in his yoga- form. The myths and 
legends of the Puranas, the various representations of Siva 
in metal, wood and stone all stand for and indicate the 
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dmfferent roles that God plays in his relation with the souls. 
T he world derives its being, light and happiness from God. 
One of the Puranic stories tells us that when Uma closed 
thne eyes of the Lord with her -hands, the entire world 
became dark, and that because of his love for the world, 
he opened his third eye. He is the light of lights, the ground 
of existence, and the source of bliss. In one word, he is 
L OVE. 

God is of the form of the universe (vi$,va-may&) and 
ti-anscendent to it as well ( visvajdhika ). No word can 
adequately describe him, no thought comprehend him. 
Anything that can be said about him relates only to his 
nature per accidens. Essentially, he is beyond all descrip- 
ti on and definition. Scripture indicates that true nature by 
employing negative terms. God has neither form nor no¬ 
form. He is neither cit nor acit. He is no creater, main- 
tsuner, or destroyer of the universe. He does not perform 
a^ay function. He is no yogi and no bhogi. Although he 
p-ervades all things, he is different from these. The world- 
p rocess ought to help us transcend it and realize the true 
n ature of God. 






LECTURE THREE 

God as Moral Governor 

Besides the cosmological argument, the Siddhantm 
formulates a moral argument for the existence of God- 
Just as there is order in physical nature, there is order in 
the moral world also. The moral law is the law of Karma . 
The word Karma means c deed 5 as well as the * fruit of 
deed \ What the law of Karma says is that one has to 
reap the consequences of one’s action. Just as you cannot 
gather figs from thistles or extract oil from sands, you can¬ 
not get good results from bad deeds or bad results from 
good deeds. He who does good becomes good ; and he who 
is the agent of evil actions becomes evil. An act done 
brings in its appropriate reward, and also affects the charac¬ 
ter of its agent. As one goes through life, the results of 
actions get accumulated. As a single life is not enough 
for exhausting the accumulated results of past deeds, one 
has to transmigrate from birth to birth. The soul acts in 
order to enjoy, and enjoys in order to act, and is born 
repeatedly in order to act and enjoy. This is the story of 
the soul’s empirical course. It gets into body for reaping 
the consequences of its past deeds. And, in the bargain it 
does fresh actions and goes on adding to the heap of its 
Karma. From birth to death it is hurled, and back from 
death to birth, like the shuttle-cock which is tossed repeate¬ 
dly from one end of the loom to the other. 

There are some philosophers who do not accept the law 
of Karma with all its implications. Others there are 
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es called Karina requires as its president a God. God can 
fee likened to a physician also. Just as for diagnosing the 
disease and prescribing the proper remedy for it there is the 
meed for a physician, so also there must be one who knows 
what is wrong with the souls and effect the cure of their 
disease. Of course, we should not press these comparisons 
f;o absurd limits. God is, in truth, incomparable. There 
ms no second to him. All things and beings are finite, 
whereas he alone is infinite. But we could find analogies 
only from the field of the finite. If we remember this 
Inherent limitation of the human understanding, there is no 
Harm in comparing God to such limited agents as the king 
and the physician. 

As in the case of the cosmological argument, here in 
respect of the moral argument also, the Lokayata is the 
first objector. For him, there is no such thing as the past 
JKarma influencing the present life. He does not recognize 
the soul’s pre-existence. In fact, he does not believe in 
a soul- So, he maintains that our present pleasures and 
{pains are natural to us, and need not be traced to the past 
JKarma supposed to have been done by us in a previous 
Life. There is no perceptual evidence of past Karma or of 

an earlier life. Therefore, to believe in them is irrational. 
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How can both pleasures and pains, we ask the 
ILokayata, be natural to us ? Pleasure and pain are opposed 
to each other. Such contradic(ory qualities cannot be 
natural to a being. In support of his position the Lokayata 
may point to such experienced facts as water becoming 
Fragrant when flowers are soaked in it, or becoming hot 
when fire is applied to it. But unfortunately for him, 
these facts only prove our contention. Water becomes 
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fragrant or hot, not of its own accord, but because of 
association with other things such as flowers and fire. 
Fragrance belongs to the nature of flowers, not to that of 
water. Heat is a quality of fire, and not of water. So, 
the nature of a thing connot change ; nor can it consist of 
contradictory attributes. Pleasure and pain are a pair of 
contradictories. It must be admitted that they arise from 
different sets of Karma . They cannot attach themselves 
to a. non-i ntelligent thing like the body. They are affections 
of the soul. And, the fact that they affect differently shows 
that they function under the ordinance of God. 

The Lokayata is not to be silenced so easily. He 
asks : as it is possible to explain the pleasures and pains of 
this life in terms of what one does in this life, why should 
we postulate an earlier life ? We see in this world that he 
who is industrious enjoys, while he who is indolent suffers* 
Wealth is the fruit of hard work. The wages of laziness is 
suffering. If it is true that past Karma influences the 
present status of a person, it must be possible for him to 
come by wealth without effort. 

The Siddhantin finds no difficulty in answering this 
objection- The Lokayata, in spite of his flair for observa¬ 
tion, has not observed the facts of life properly. A good 
portion of the joys and sorrows that come to a person in 
this life is not merited by what that person has done or not 
done in this life. Some are born rich, and others poor. 
Some have congenital defects, while others are free from 
them. Some have pleasant, and others miserable surround¬ 
ings. How could these disparities be explained if a previous 
life is not admitted ? Even in this life, it is not always the 
case that effort receives its appropriate reward. Pay is not 
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equal to toil. Some may work hard for some time, get 
tired and cease from work, with the result that they do not 
gain their objective. Some others may toil to the very end, 
and yet they may not get any reward. Yet others may 
become enormously wealthy through no exertion at all. 
.How to explain these undeniable facts of experience ? We 
cannot deny the moral law and take shelter in caprice. 
Caprice cannot explain anything. So, the only explanation 
for the present disparities is that they are deserved hy the 
respective agents in terms of what they did or did not do in 
their previous lives. If there is no right adjustment of 
goodness and happiness in any given case, we have to 
postulate a future life in which this adjustment will be made. 
Of course, we must distinguish carefully between genuine 
differences in the deserts of men and artificial differences. 
Also, we must bear in mind that Karma is not fate, and 
that there is every room for bettering the lot of oneself as 
well as of others. Granting all this, we have still to admit 
that a short sighted view of life leaves many things unex¬ 
plained. Karma and punar-janma (rebirth) are twin- 
doctrines. In order to explain one, we require the other. 
So, we maintain that the seeds of the soul’s experiences 
are already there before it is actually born. Gain and loss, 
pleasure and pain, honour and dishonour — all these are there 
potentially in the womb. A child is born with these as its 
samsk&ras ; and as it grows, they mainfest themselves. 
■Jrhus, what was earned in the previous birth fructifies in 
the present birth. Similarly, the result of those actions of 
the present body which is not enjoyed in the present life 
will have to be enjoyed in the next one. In this manner. 
Karma and rebirth are intertwined. It is not possible to 
deny Karma ; and if Karma is accepted, ipso facto rebirth 
must be admitted. 
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11 may be saked : if actions are performed by the 
Ody, how was the body created ? To what does it owe its 
existence. The answer is : to its past Karma ■ to the 
arma o the body of the previous birth. The relation 
tween Karma and embodiment is like that between seed 
*, tree. Which came first, seed or tree ? No one can say. 
They from a perpetual series. That is why samsira is 
Sa *' d /o be beginningless. From action springs embodi- 
ent, and from embod lm ent action. Just as past actions 
0, re res P° n^ble for the present life, present actions will 
d-etermine the future life. The yield of agriculture is used 
im two ways as food-grains for present enjoyment and as 
steeds for future fructification. Similarly, the Karmas that 
w e do afford enjoyment at present as well as lead to future 
bi rth Thus the transmigratory process goes on- 

Karma, as we saw, is twofold-as good and bad 
G«od Karma makes l.fe good, and bad Karma bad. What 
.s zoo* Karma ? And, what is bad Karma ? What is the 
prunciple o* goodness ? And, what is evil ? Moral philo¬ 
sophers have attempted various definitions. It can be 
sa L d without fear of contradiction, that the principle of 
goodness ,s the Golden Rule, the violation whereof is evil 
Do unto others as you would wish others do to you’’ 
Ev ery religion and every moral school accept this principle 
Do- not harm any one ; be good to all. Non-cruelty is the 
supreme virtue. Ahimsi is the greatest dharma . It is in 
accordance with the doings of beings that God rewards 
e m. If a person is and does good, God grants him 
pea_ce and Happiness. If a person is bad and does evil 

mis ery becomes his lot. God’s justice must prevail. The 

wor- mg of his justice takes the form of the law of Karma. 
Justice here is not incompatible with mercy or love. God’s 
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justice and love are identical.' It is out of love that God 
rewards the good. It is out of the same love that he 
punishes the wicked. Danda is daya.-ka.rya , If a mother 
chastises her child, it is for the sake of the child’s good. 
Even so, the punishment that God metes out to a tecalcit- 
rant soul is for the sake of the soul’s good. God is love; 
and the principle of Karma is the expression of diving love. 

The Mimamsaka thinks that even without God 
Karma can function. Actions themselves produce their 
results—good actions good, evil actions evil. When it is 
possible to account for the facts of moral life in terms of 
dharma and adharma , it is illegitimate to posit a God. 
The obvious objection to the Miniamsa view is : How can 
actions that perish as soon as performed give rise to fruits 
in the future ? The Mimamsaka may reply saying that 
karma produces its result after its own destruction even as 
manure or medicine perishes and then fructifies. But, is] 
that true ? It is not proper to say that manure or medicine 
perishes in the sense in which an act perishes. Even 
supposing that manure and medicine perish, they produce 
their results in the same place where they perish. Not so is 
the case with JKarma* Acts are done in this world 
tarpaxya is offered in water, havis in fire, and alms 
aiven perish even here. How can these acts which are 
performed in this world and perish as scon as performed 
g^ve rise to enjoyment in the other world, viz. heaven, at 
a future date ? It may be said that actions leave their 
impressions in the doer’s mind, and that it is from these 
impressions that the appropriate enjoyments are had later 
on. If that be the case, heaven, hell, earth, etc., must 
reside in the mind ; for it is in the mind that these enjoy¬ 
ments — heavenly, heliish. etc. — should take place. The 
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Mlm^rhsaka will not accept this view, for, to accept it 
would be to embrace subjectivism. And, if heaven, etc., are 
imaginations pure and simple, who would perform sacrifices 
which involve great expense and trouble ? 

The M imamsaka has not succeeded in his attempt to 
explain the facts of morality in terms of Karma alone. 
Actions perish with their performance. Why, eyerything 
connected with actions perishes — the gift and the giver, 
the rites and the receiver, all perish. Yet it is undeniable 
that the law of Karma functions. How can it function, if 
there be not an intelligent guide ? There cannot be law, 
if there be no Jaw-maker. And, law cannot function, if 
there be no governor of lave. So, God exists. 

The enjoyments of the soul are conditioned by its 
conjunction with a body, sense-organs, place, time, order, 
action and object. All these are non-intelligent, and cannot 
choose for themselves a particular soul. A house cannot 
chcose its inmate, nor a mango its eater. Similarly, 
a psychophysical complex cannot select a soul, nor the 
space-time world. The finite soul also does not have the 
power to choose its ow 7 n body, sense-organs, etc., for, it is 
a fettered entity and has limited intelligence. Therefore, 
it must be admitted that God alone administers the law of 
Karma. It is he that brings about the union between the 
soul on the one hand and the location, instruments and 
objects of enjoyment on the other. Karma functions 
under his ordinance. It is his will that prevails. There is 
no place or time where his writ does not run- Nothing 
can escape him. No one can deceive him. 

That the virtuous should be rewarded and the wicked 
punished is God’s law. What is virtue and what is vice ? 
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These too Lave been determined by God. Right conduct, 
love, grace, pious life, helpfulness* amity, good sense, 
blameless austerity, charity, reverential attitude, humility, 
truthfulness, the spirit of renunciation, self-control, wisdom, 
worship, etc. — these constitute virtue; and what are opposed 
to these vice By virtue one acquires merit, by vicious 
deeds demerit. The crowning glory of virtue is the 
undivided devotion to God. Without the love of God, the 
mere forms of virtue are of no avail. Daksa-prajapati 
was learned in the sacred lore, and he performed sacrifices. 
But these could not save him, because he had no love for 
God. What appears to be sinful in form, if motivated by 
an intense devotion to God, turns out to be a meritorious 
deed. There are stories of saints who even killed a father 
or a son for the sake of God. These are calculated to 
impress on us the supreme need of loyalty to God. 

In the sacred books, we hear of heaven and hell. 
Heaven is the place of enjoyment, and hell is the house of 
correction. It is God’s ordinance that the meritorious 
should go to heaven, after death, and the wicked to hell. 
Souls suffer pain or enjoy pleasure, being governed by the 
law of God. Just as the king administers justice and 
rewards or punishes his subjects according to their deserts, 
so does God. And, just as the physician prescribes diffe¬ 
rent medicines to effect the cure of diseases, so God treats 
the souls differently according to their needs. Some pres¬ 
criptions may be bitter, and others sweet. 7'hat does not 
mean that the physician is partial to some. The enjoy¬ 
ment of pleasure as well as suffering pain is a process of 
purgation To remove mala, God administers to the soul 
pain and pleasure. In some cases, the physician may find 
it unnecessary to prescribe medicine. He may effect a 
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cure by an incantation or a mere touch. In some other 
cases he may have to adopt drastic remedies such as 
cu ttmg and cauterizing In yet other cases he may ask 
the patient to drink sugared milk. Similarly, God tackles 
the souls in diflerent ways- All his actions, however, have 
the same end in view, viz. to save the souls from samSara 

I he souls are endowed with different types of body so 
that they may experience different kinds of joy and sorrow. 
Ju^t as the body that we have in waking experience is of 
no use for enjoying or suffering in dream, so also the body 
<)ne species is not suitable for the experience of another 
spercies. For example, the snake-body is no good for the 
purpose of having bird-experience, and vice versa . Simi¬ 
larly, the body that is necessary for enjoyments in this 
world will be inadequate for residence in the other world. 
So, Karma determines the kind of body. It is one of the 
malas of the soul- It is said to be beginningless, because 
no one can determine its beginning- Yet, it ought to have 
had a beginning because all the actions of the soul are 
per formed in time. It must have an end also, and that is 
when its eflects have been suffered fully. At cosmic dis¬ 
solution, Karma becomes united with m^y^-mala ; at the 
beginning of each world-creation it reappears and brings 
about the union of the souls with their appropriate bodies— 
bodies fashioned out of raa?/a. Karma transmigrates along 
witfi the subtle body of the soul ; it takes different forms, 
and yet is formless. It functions under the law of God, 

It is not necessary that the body of one birth must be 
the same as that of the previous birth, Migration from 
one type of body into another is possible. It is wrong to 
say, as some lVlim.a.nisakas do, that grass is reborn as grass, 
bird as bird, man as man, etc. It is equally wrong to hold, 
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a s some Vedantins do, that even in the highest heaven 
souls enjoy as bird, beast, man, etc. The forms that the 
soul takes change according to its Karma . Ahalya, we 
are told, turned into a stone, a spider was born as a prince 
in the solar race, and a rat became Mahabali. It is Karma 
ttiat determines the nature of a soul’s birth- 

Karma , as we have already painted out, has not the 
intelligence to choose a particular soul and endow it with a 
b ody. It has to be guided by God. The gross bodies 
emaerge from the subtle body. Though the subtle body is 
ome for each soul, many gross bodies are produced out of it 
by God, even as from gold different ornaments are made 
by the goldsmith. It is not that a gross body arises from 
tLie destruction of a subtle body. Just as when a tree is cut 
a€ the root,, another shoot comes out of the same root, so 
wdien one gross body falls, another springs from the same 
subtle body. The material cause of the subtle body is 
p rak^i. jPrakrti itself is the effect of asuddha-m&ya.. 
A_bove this latter is Bindu or Kundali. Superior to that 
is Sakti , the power of God. As between Sakti and Siva, 
thaere is no difference. 

It is all the play of God. And, God’s play is the play 
off love. Out of love he endows the souls with bodies and 
ti»akes them eat their Karma. The bodies are formed out 
off maz/a ; and Karma conditions this formation. One dirt 
is made to remove another dirt. Karma-mala is made use 
off to rid the soul of the dirt of maz/a-ma/a ; and this latter 
is employed to free the soul of its root-impurity, viz. an ava. 
It is the principle of the fuller’s earth that works here. God 
w^ants to save the soul ; the moral law of Karma is the 
w ay how he saves it. 
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LECTURE FOUR 

God as Redeemer 

Aoi Id-creation and moral governance, as functions of 
God, have as their purpose the redemption of souls. As has 
already been stated, the orgination, sustentation and 
destruction of the universe, and veiling of the truth are for 
tne sake of anugi'aha — bestowal of grace on the souls. 
Similarly, the regulation of enjoyment and sufferring in 
accordance with desert is for making the souls fit to receive 
the divine grace. God has nothing to achieve for himself 
by creating the world or by regulating Karina. His cosmic 
play is for weaning the souls from sams&ra. God alone 
can save the souls because he has the necesary knowledge 
and power for that purpose- The eight qualities of God 
are : (1) independence, (2) purity, (3) self-knowledge, 

(4) omniscience, (5) freedom from mala , (6) boundless 

benevolence, (7) omnipotence, and (8) bliss By virtue of 
these perfections, God is pre-eminently the universal 
saviour. 

It is true that people worship many gods, and each 
pei son has his own ista (chosen deity).. Because of tem¬ 
peramental differences, the form of God that appeals to one 
may mot appeal to another. For that matter, the deific 
iorm that fascinates a person at one moment may not 
exercise that power on the same person at another moment. 
What has been described as the Vedic henotheism is, in a 
sense, natural to the human mind. There need be no 
dogmatism with regard to our conceptions of God A 
Rgvedic seer proclaims : ‘Truth is one ; sages call it by 
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various names ’ All the great,ones of India are agreed on 
this point, viz. that there may be as many approches to 
God as there are minds. The Siddhiy^r (ii, 25f) puts the 
same idea in the following manner; whatever God be the 
object of your worship, it is Siva that will appear there and 
accept your devotion. Deities other than the Supreme are, 
in fact, powerles. They are as helpless as terrestrial 
creatures are. When they are worshipped, it is not they 
that reward the worshipper, but the supreme God, the God 
of gods. When parents are revered and served by their 
children, for instance, it is not the parents that reward the 
children in a future state but the good Karma. Various 
forms of God are, of course, necessary to suit different 
tastes. Hinduism recognizes this fact. But it does not 
follow from this that the Hindu is a polytheist. There is 
only one supreme God, call him by what name we will. 
Even where several deities are believed in, they are sub¬ 
ordinated to the Supreme. True worship ultimately 
reaches the ultimate God. He may be worshipped in 
stationary forms such as the Siva-linga or in moving forms 
such as his devotees. But, it is he that accepts all this 
worship and showers his grace on the worshipper. Even to 
worship him, we have to depend on his grace- He is 
always intent on saving us, under some pretext or the other. 

God saves us by imparting to us divine wisdom. It is 
not only the saving knowledge that we owe to God’s grace, 
but also the ordinary knowledge that we acquire in the 
empirical would. Nothing can move or function without 
God. We cannot see if God’s light were not there. We 
may imagine, in our ignorance, that it is we that know. 
But, in reality, it is God that knows in us and through us. 
Just as the senses perceive only as informed by the soul, so 
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The idea of god in saiva siddhanta 

the soul knows on'ly as impelled by God God is the soul 
of souls. He is the inner immortal ruler, the indwelling 
power that moves all beings and makes all things keep 
their places. God is omniscient ; he alone knows all and 
enables the souls to know. 

If God is the giver of all knowledge, it may be asked, 
wby should some know less and some more, some rightly 
and some wrongly ? The answer to this question is that 
the difference are due to karma. Each soul knows and 
enjoys according to the merits and demerits of its past 
deeds. God dispenses justice ; but this dispensation, as we 
have seen already, is the expression of God’s love. 

Without the aid of God, the soul cannot know any¬ 
thing. That it is dependent on so many factors in order to 
know something is well known. In external perception, it 
requires the help of instruments like sense-organ and auxilia¬ 
ries like sun-light. So, it is clear that the soul is not self- 
luminous , it cannot serve as its own light. God alone is 
self-luminous (sva-prakksa'), and, therefore, is the souice of 
all knowledge. It is he that imparts knowledge to the soul, 
out of his grace, by means of the organs of sense and 
sensations, by means of the luminaries like the sun and the 
moon, and by means of time, karma , and the bodies, by 
means of books on logic and metaphysics, and finally in the 
form of the guru. Both secular and sacred knowledge have 
their 'origin in God. He is the source of the arts and the 
sciences of philosophy and faith. The Veda is his Word ; 
the Agamas are his teachings. He himself knows without 
any aid. Neither sense-organs, nor the luminaries, nor the 
factors like time, karma and body, nor the books does God 
require as aids to knowledge. He creates ail these for the 
sake of the soul, in order that the soul may know. 
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Why does God endow the soul with the instruments of 
knowledge, etc ? Why should he make it migrate from 
body to body, suffering all the ills that embodiment is heir 
to ? The £aiva-siddhantin’s reply is that all this travail is 
necessary before the soul becomes fit for release. It is God 
that joins the soul with an appropriate body, makes it to 
know, act, enjoy and suffer, in order finally to save it by 
imparting to it the higher wisdom. All this is God’s act of 
love. God’s power is his grace, Except as love and grace, 
there is no God. The souls have their illusion removed, 
and they gain the supreme bliss by the power of God’s love. 
Just as the sun, by his light, dispels the darkness that 
shrouds the eyes, so God, the light of lights, destroys the 
soul’s ignorance by blessing it with the vision of truth. 

How are ws to know God before he can redeem us ? 
If he is unknowable, we can derive no benefit from him* 
It would mean that he is not pervasive of us. If that were 
so, we can attain no union with him even in moksa. If God 
is unknowable and non-pervasive, he cannot perform the 
five cosmic functions that are ascribed to him- There 
would be the persistent doubt whether he exists or not ; and 
even if he exists, so far as we are concerned, it would be the 
same as if he did not exist. God would then be as useless 
and unsubstantial as sky-flowers and ropes made of tortoise- 

hair. What answer has the Siddhantin, for this objection? 

/ 

God, says the Siddhantin, remains unknown only till 
his grace is not bestowed on the soul. Surely, with our 
finite power of knowledge we cannot know him. Even to 
know empirical objects, we saw, the grace of God is 
required. How much more so for knowing God ? It is only 
with his grace that we can know him—know him as non- 
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different (ananya). The soul attains union with Siva, in 

moksa, though even then it is entitatively distinct. This, 

according to the Siddhantin, is true advaita (non-duality). 

Tbte advaita realization is not pa&u-ji&na, but pati-j^na. 

Tixat is, the soul then knows, not through its empirical 

instiuments, but through God. It sees not through its 

ph ysical or mental eye, but through the divine eye, the eye 
of God. 


The ordinary yogins do not have this vision. Depen- 
dirag on the strength of their own will-power, they hope to 
realize God. They expect to see God, and meditate on 
hina. But, God is not an object either of the senses or of 
ther mind. Even if God is contemplated as that which 
tiamscends tae senses and mind, of what use is such contem¬ 
plation ? For, that contemplation would necessarily involve 
conceptualization ; and God is not a concept. The same 
defect would persist, even if God is contemplated as being 
berond contemplation, ‘Being-beyond-contemplation’ is 
also a concept. If God is contemplated as identical with 
oneself, even then God is not realized. In fact, by the indi¬ 
vidual eflort of mind and will the truth is not grasped. The 
only way to know God is getting his grace. All that the 
soul has to do is to earn God’s grace. If only the soul will 
place itself in God’s good care, all will be well with it. 
Even as a prodigal, if man returns to the house of his 
FatEier, he will be feasted and fed, and will be finally saved. 


The story is told of a prince who grew as a savage 
among savages. While quite young, the prince was lost or 
abandoned in a forest. He was found by a savage who 
adopted him as his son. The prince, of course, did not 
koo'w that he was a prince. He led a savage life, believing 
himself to be a savage. After several years, the king, his 
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father, got news of his whereabouts, went there, separated 
the prince from his savage associates and reclaimed him as 
his son. The prince regained his princely status, and was 
honoured even as his father was honoured. The soul’s 
story is similar to that of the prince. It is divine by natim; 
but in samsara it gets lost to the senses and their objects. 
The senses entice it and nourish it as if it was their own. 
In such a situation, the soul forgets its own nature and even 
imagines that its captivity is its freedom. The Lord saves 
the soul from its pitiable plight by his grace, frees it from 
its inert association, washes it clean of its accumulated 
dross, and accepts it as his own. It is by God’s grace, then, 
that the soul is dissociated from the world of ncit (inert 
things), and is made to regain its nature as cit (intelligence). 

There are three classes of souls— vijna.na.kala, pralaya- 
kala , and sakala. Of the three malas , the vijnanakalas 
have an ava alone, the pralayakalas an ava and karma and 
the sakalas all the three, viz. a nava, karma, and m'aya. 
The vijna.na.kalas are the comparatively pure souls, with 
only the root -mala to be removed by £iva. The pralaya¬ 
kalas are the souls in the state of pralaya or world-dissolu¬ 
tion. Since there is no evolution of mat/a in that state, the 
souls are rid of maya-mala. But the merits and demerits 
of past deeds still persist, and it is they that endow the soul 
with body, etc., at the beginning of the next evolution. So 
the pralayakalas have karma besides an ava. The sakalas 
are the souls coursing their way in the transmigratory tract. 
They have the full complement of impurities- 

Siva saves these three classes of souls in different ways, 
bringing them succour according to their needs. The 
vijhnnnkalas Siva instructs from within, residing in their 
intelligence. To the pralayakalas Siva appears in a 
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superhuman form, initiates them and removes their impuri¬ 
ties. for saving the sakalas God has to appear in the 
form of a guru. While to the first two classes of souls 
■Siva reveals: his nindhira form, to the third he has to 
sho w his s&dhzra form. 

It IS the ‘descent of God’s grace’ ( saktipniata) upon 
he soul that rids it of mala. The more intense the descent, 
e qmckeris the mala removed. The pure crystal of the 
soul is rubbed clean of the dirt of mala by the entry into it 
of tile light of grace. But before this can happen, the soul 
o a. 11 Classes should become fit for receiving grace. The 
intensity of the descent of grace will depend on the relative 

of Wo The°desce n „: of giv'!"^’ rda ‘ iVe ripCne " 

me descent ol Siva s s akti comes in four grades • 

man a, mandatara, tivra, and twratara. The divine power 
at is said to be manda (slow) is the nivMi-iakti (the 
removing power). With its onset the soul begins to dis¬ 
criminate between the eternal and the non-eternal. Thus 
tie removal of ignorance starts ; the clouds that were hiding 
he sttn of truth begin to lift. As a result of discrimination! 
there develops in the soul dispassion for sense-objects. The 
next stage is mandatara (less slow) where the discrimina¬ 
tion and the detachment get confirmed. The iakti here 
called pratistha-Safdi, the power-that-makes-firm The 

;T H ~ ni t PUa , ,hat is °. f a hi «her grade is tima (intense), 
ere l is the vidya-iakti (wisdom-power) that functions. 

n t e place of the earlier pasci-jnava and paiu-jnana 
srva-j^a shines. The final stage is reached when the 
soul enjoys the bliss of Siva, freed from all its trials and 
emulations. The s akti here is sa nti (peace), and the descent 
o grace is twratara (very interne). When this happens 
the veil of ignorance (; tirodhina ) is completely removed 
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and the soul having received back its innate vision longs 
for the sight of the Lord. This longing is fulfilled by the 
guvu who initiates the soul and enables it to have a vision 

of the Lord. 

Dlftsa (initiation) occupies an important place in 
Saivism. The bondage of souls is not due to mere absence 
of ^knowledge ; it is due to mala which is a positive entity. 
For removing it there is required another positive entity ; 
that is the reason for saying that dlfcsa is necessary. 
Since, however, the souls are in different stages of ripeness, 
the type of dikss. also varies. It is the teacher that has 
to decide which type of dlksa will suit which soul. 
Nayana-diksa. is initiation by sight. By a mere look 
the preceptor may purify the soul. One of the examples 
given for this type of diftsa is the drawing off of poison 
from a person bitten by a snake by the look of one who 
has achieved identy with Garuda by yogic powers. 

§parsa-d\k$v, is initiation by touch. Just as base metals 
are said to be transmuted into gold through processes of 
alchemy, the pasu is made to assume £ivatva by the 
teacher performing certain rites. Sas£ra-(ii7esa is initiation 
by teaching the Scriptural texts. Here the preceptor 
teaches the pupil the significance of the three categories, 
pati , pasu and pasa and leads him to the goal which is 
union with Siva. Yoga - di&sa is initiation by yoga. 
Here the pupil is taught to perform SWa-yoga. As distinct 
from the types of dlkss. so far mentioned, there are some 
in which sacrificial techniques are employed. These are 
called hautrl-diksas. There are two varieties of them : 
ju^na-dlks^ and kriyd,-d\ks&. The latter is subdivided 
into bija and nirblja. Jn^na-hautrl-diks^ is initiation by 
a mental sacrifice. The preceptor enters the pupil’s body 
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-i mentally, finds §iv:\gni in the pit of his navel, and offers 

there the purificatory homa. Nirblja-kriya-hautri is 
^ designed for children, adolescents, old people, women, 

men given to all sorts of enjoyment, and the sick. They 
are persons who are unable to perform the daily religious 
v) rites regularly after initiation. It is enough if they do 

O whatever they are able to do. The kind of religious rites 

0 to be performed will depend upon the competence of the 

r Person concerned. Those who receive this type ofdifcsa 

are not eligible to perform optional (&a mya) and occasioned 
O (naimittzka) rites. Hence the diksz is called niradhikaxa. 

O babija-kriyarhautri is given to those who are highly 

(j. advanced in learning and evolved in character. These 

people are required to give their undivided attention to 
- religious duties. They are eligible to perform all varieties 
of Scripture-ordained rites, viz. the obligatory (nitya), the 
occasioned ( naimittika ), and the optional ( kajnya ). Hence 
r their d\k sa is called Sz.dhika.ra. Because of a difference in 
fj t ^ lose who receive this dlksn, some are called s&dhakas 
and others ncaryas. Sabijadlksa is of two kinds: 
lokadharminl and Hvadharmini. The former is for 
° house-holders, and the latter is for those who have 
( ) renounced the world. The lokadharminl is called 
O bhautika-difcsa. , and the hvadharmini naisthika-diksa. 
q The naitshika-diksa can be given to and by only a 

celibate for life. In the two varieties - nirbija and sabija _ 

are included what are known as samaya, vise s a, nirvana, 
O and abhisska diksks. 
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The purpose of dlkfa is to purify the six adhvas. 
The adhvas are mantra , pada, varna, bhuvana , tattva, 
and kala. They aie so related that each preceding adhv a 

l?rrs ln ^ b G° f E— 15 U * PadaSl ’ va ™ 5l > bhuvana 22 , tattva 36 , 
and kala 5 . Xhe five kalas are nivrtti, pratistha, vidya, santi, and santyatita. 
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is absorbed by the next. The last of thsee, kal a, is 
absorbed by the tir odhs.ua-iakti, and this s akti in its turn 
by Siva. When the tir odhs.ua-iakti is absorbed, the soul is 
freed from mala and is blessed with the knowledge of Siva. 

The purification of the adhvss through dikss is 
performed by Siva in the form of the preceptor. The 
recipients of dlksa, viz. the disciples, are of three types, 
uttama (high), madhyama (middling), and adhama (low). 
These are initiated by Siva either through jixs.ua or kriy a, 
and thus their mala is removed- The removal of mala 
happens this way. Through d'ikss., the accumulated 
(sancita ) karma } which resides in the six adhvas, is destro¬ 
yed. With the destruction of karma , mat/a disappears. 
And when mat/a goes, an ava also is removed. The 
removal of the various tattvas is accomplished by the 
different grades of dikss.. When the tattvas are removed, 
the soul regains its true nature as the pervasive and 
omniscient spirit. 

Sandta-karma, as we have said, is removed through 
the purification of the adhvs.s by dikss.. Siva does this, 
appearing as the preceptor, by his kriys-sakti. He also 
removes the sgsjni-karma and the an ava-mala by his 
jnsua-sakti. Anava could be removed only when it 
becomes ripe. In order to ripen snava, Siva makes the 
souls experience /carma, enjoy and suffer in accordance with 
their deserts. In other words, prsrsbdhs. is destroyed by 
enjoyment and suffering. 
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4 he first five 
gives the details 

adhvas are pervaded by 
of the total of each adhva. 

tae five fyalas 

Kala Mantra Pada 

Varna 

Bhuvana 

1. Nivrtti 2 

28 

1 

108 

2. Pratistha 2 

21 

24 

56 

3. Vidya 2 

4. Santi 2 

20 

1 1 

7 

3 

27 

18 

15 

5. Santyatita 3 

1 

16 

11 

81 

51 

224 


The following table 

Tattva Deity 

1 Brahma 
23 Visnu 

7 Rudra 
3 Alahesvara 

2 Sadasiva 

36 


Thus, with the removal of the various types of karma 
and With the destruction of an am. the souls gain union with 


It is only after a long journey that the soul arrives 
at the goal. A number of births in various locations and 
conditions precede the status of a human being attained 
y a soul. There are so many human souls in the world • 
but not all of them get the facilities for spiritual progress’ 

r a h< V b ‘ Mh ° f a human soul in 3 land which is 
sancti e y the Vedas and the Agamas. Such a birth 

is the result of great merit. A greater fund of merit is 

necessary for a soul to be born as an adherent of Saiva- 

siddhanta After wadmg through alien faiths, after 

plodding through the orthodox cults, the soul at last 

enters the heaven of Saivism. Within the heaven also there 

are the outer halls and the inner chambers. There are 

different schools of Saivism. After passing through these 

the soul arrives at the central court which is the Siddhanta’ 

This is made possible by the performance of duties 

pertaining to one’s station in life, by the practice of 

austerities (tapas), by the study of the Vedas and the 

Puranas, and by the acquisition of a clear knowledge of 

the truths. After one becomes a .<aiva-siddhantin, one 
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has to go through the stages of Carya, kriy a, and yoga , 
before one acquires the final means to the release which is 
Jnafta. 

The Saiva-siddhanta revealed graciously by the 
supreme lord Siva, promises sure release for its votary. 
The Tord himself guides the soul that has taken to the 
Siddhanta-path, and turns it into a jivamnukta removing 
its mala. The soul is bathed in the divine light, is made 
to drink the divine bliss and is admitted to the proximity 
of the divine Feet. None is equal to the Lord. How can 
any surpass him ? He is supremely intelligent, all-powerful, 
and beneficent. By his omniscience, he reveals the Vedas 
and the Agamas. By his omnipotence, he makes the soul 
enjoy and suffer according to its deserts. By his grace, 
he removes its impurities. There is a master-plan behind 
the Lord’s activities — that is, to release the soul from 
bondage. 

There are grades in mukti. Through carya one attains 
Saloka , through kriya Samlpya , through yoga sarupya, and 
through jnana Sayujya. (Vide Lecture I). The first three 
are called varieties of pada-mukti, graded release ; the last 
alone is para-mukti, the supreme or final release. Carya 
is the path of external service to God in his temples. 
Scrubbing and cleaning the temples, gathering flowers and 
making them into garlands for adorning the image of Siva, 
maintaining flower-gardens, lighting the temple lamps, 
singing the praise of Siva, and doing the behests of his 
devotees are forms of carya. Kriya refers to actual modes 
of worship, such as offering fresh and fragrant flowers to 
the Lord, waving incense and lamps before the image, 
bathing the image, offering food, and the other ritual 
acts connected with ceremonial worship. The performance 
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Agnihotra, etc., also form part of kriy^. The next stage, 
y°Q3, i is reached when one practises the modes of mind- 
control. Restraining the senses and regulating the 
breathing-p rocess, one stems the surging waves of the mind 
and makes it one-pointed. The mind thus controlled is 

fixed on the supreme Light, ever to dwell there. This is 
the path of yog a. The final path is jna na. Here, one 

studies the Sastras, grasps firmly the nature of the three 
categories, realizes the non-distinction of cognizer, cognized 
object, and cognition, and becomes one with Siva. Thus 
jnsina is the direct means to release. Just as before the 
rising sun darkness flies away, so at the dawn ^of wisdom 
ignorance is destroyed, and along with it bondage. 

Three stages may be distinguished in the evolution of 
Siva-jhana. Even as the burning glass emits fire in the 
presence of the sun, the soul comes to have knowledge 
when the preceptor appears before it. The soul sees 
pa.ti in an indeterminate way, and itself in an indeterminate 
manner in pati ; also it beholds in itself the world indeter¬ 
minately. Then the nature of the Lord as the smallest of 
the small and the greatest of the great is made manifest. 
This is the first stage. When mala ripens and there is 
sakti-ni pata, the seeker after release reflects on what he has 
heard from the guru. He follows the line of argument 
indicated by his preceptor, and satisfies himself about the 
truth of what he has heard, with the help of suitable reasons 

I • 

and examples. As a result of such reflection, he attains a 
state of equanimity. He no longer has likes and dislikes. 
To him a potsherd and a piece of gold are the same. 
He has a vision of Siva which is midway 
between savifcalpa and nirvikz/pa . He and Siva become 
inseparable, each not leaving the other. Dwelling in Siva, 
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GOD AS REDEEMER 

he sees Siva in everything. This is the second stage. At 
the final stage, both knowledge and ignorance are removed 
by the grace of the guru; and God is realized as both 
identical with and different from all things. The soul no 
longer knows through its own instruments ; its experience 
henceforward is through God. God now appears in his 
true form as niradhara. While supporting everything, he 
stands alone and independent. One who realizes this 
truth becomes a jivanmukta. 

The jivanmukta has no more birth. Those who have 
acquired merit go to heaven, and those who have 
gathered demerit go to hell. The jivanmukta has gone 
beyond both merit and demerit, good and evil. Therefore, 
he journeys to neither heaven nor hell. He has nowhere 
to go, on departing from the earth ; nor does he return to 
the earth. He is not concerned with anything that 
happens. Where the sun rises or where it sets is imma¬ 
terial to him. He has no likes and dislikes ; he desires 
nothing. He is not bound by any rule, sacred or secular. 
He has no need of pei forming austerities, observing vows, 
and doing duties. He is not a slave of his body, mind, 
and senses. He is above the gunas of prakyti , has no 
goals to achieve, and does not belong to any caste. Like 
children, mad men, and people possessed, he behaves in 
an unpredictable manner, singing sometimes and dancing 
too. He is not conditioned by considerations of time, 
place, etc. He performs actions not for any reward. His 
mind is steady and constant, unwavering and firm. 
Whatever be the mode of activity or status of being, he is 
ever united with the Feet of the Lord. Walking or stand¬ 
ing, sleeping or waking, eating or fasting, sitting or lying 
down, in purity or impurity, in wealth or poverty, in 
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the idea of god in saiva siddhanta 

pleasure or pain, in enjoyment or separation, or in any 
o er state, he is constantly aware of the presence of 
S.va On leaving his body, he enters the fulness of God 

r a elea.t eC r!p ^ W “ h A,Wn - al1 - Thus the soul finds 

elease by the grace of God. God’s supreme act of love 
is to redeem the soul. 



the saraswathi prees, cuddalork - 2 
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Its Principles and Practice 

By 

Kavi Yogi Maharshi Shuddhananda Bharati 


1. Benares 


Let the Pure Almighty Grace lead 


lie 


fr 


mri H t- 


to light, iove to love and bliss. Let Siva grant victory 
to our efforts. Aum Namasivaya, Sivoham, Sivamayam ! 


It is a great privilege for me to address you in 

this temple of arts and culture under the magnificent 
presidency of Sir G. P. Ramaswami Aiyar, the Vice- 
Chancellor of the two great Universities, Benares and 
Annamaiainagar. Benares is the spiritual capital of 
Bharatavarsha, the centre of Hindu culture, the fountain 
of Saiva Siddhanta. The whole world adores here 
Visvanath, the Universal Siva. Sankara wrote here his 
immortal works. There is no Indian saint worth his 

name that has not visited this holy city. The great 

Appaya Dikshitar came here ; Muthuswami Dikshit, 
the sovereign singer and composer of Karnatic music, 
S°t his inspiration here. I have great pleasure in 

addressing you to day on ‘the fundamentals of Saiva 
Siddhanta which is at once a Religion for all, a 

synthetic and practical religion that solves the riddles 
of existence. 


2. Our Spiritual Culture 

My special mission here is to bring home to your 
* * ie art the principles and practices of Saiva Siddhanta 











Saiva Siddhanta 
and in expounding this largely 

obliged to follow closely Siddlf^fl . 1 am 

and the twelve Sutras of.h-S' • d Slva P‘ akasa >n 
are magnificent works i^T ^ 
m the Ve das and the A \* ,' he ldeas contained 

thc cultural.and spiritual -eIatio n s < ’* tUr “ hlP StrMglfojls 

South India. We ar e ,|| ' . l “ tIO * ; s_oetwren_ North and 

-ultu^TTxchange is Le ,o T* °' Bhar «~^* 

m ‘be.South - ate.rerv. Tte i| - ronio ‘c our unity..We 

Kalidas •••Nanat Tv,.,- ° nversant wi| h Tulsidas, 

with Vyasa Valmi hTT . M — " e « re familiar 

, .—b.—»—almitt,. Gita anc the Vedas r, j , ,, 

*^ e ,f eat Vodic scholars like Sankara R ' 

Madhva and Vidyaranya hailed f ’ , Ramanu J a anci 
Time-Spirit calls y ou all £ th „ f ™ ' he S ° ulh ' The 
_ comprehensive knowledge of the ^ m haVC 3 m ° re 

S ° Uth ’ specially the~T ami] Nad ; J** 

the advancement of the Indian e ^ , Sa ' n ‘-lore for 

3 ad ■> ‘he land of Saints £, C"“ ■ ‘ irV ^ 
treasure of Divine hymns flown r § u ^ * nch 

Godmen like Vavisa Sa t , rom 'be ecstacies of 

—-^rj^fPS^Sambanda, Sundara, Manickavachaka, 
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Tayumanar, Pattanattar, T irumula and Ramalinga* 
Their dedicated life was a thrii) of divine communion. 
They glorified the Supreme, the blissful Sundaresa, the 
silent Dakshinamurti, and Nataraja, the lord of Cosmic 
play. Saiva Siddhanta is the greatest contribution of 
the Tamil Nad to the spiritual culture of India. In 
speaking about Saivism ^ Madan Mo h an Maiavya rernaxhed, 

!lSaiv a Siddhanta has th e_ fundamentals o f all religions ; 

India is everywhere surrounded by its influence”. 
Indeed we see the symbols of Saiva Siddhanta in all 
directions—-Ramanath in the South, Kailasanath in the 
North, Somanath in the West and Visvanath here in 
the East. Tamil and Sanskrit are the two sister languages 
that have built up the spiritual culture of India. 

3. Meikandar 

Meikandar was one of the saintly souls dedicated 
to the spiritual culture of India, He lived, moved and 
had his being in the Siva-Consciousness. His early life 
was spent in silent divine communion. The Himalayan 
Saint Paranjyoti awakened the Divine consciousness in 
him by a touch of grace and taught him the knowledge 
of Siva and the secrets of its Siddhanta. It is the 
same knowledge taught by Lord Dakshinamurti, under the 
holy banian, to Sanaka, Sanandana, Sanatana and 
Sanatkumara. ‘ It was .also ..revealed, to Nandideva who 
handed it'down to seers like Paranjyoti, Meikandar 
(Satya Darsi) gave it to humanity at large. 

“Meikandar” as Siddhiyar says, “rose like s Sun 
of Divine Grace for the whole of humanity. The 
hearts of mankind opened by his advent. The aroma 
of Siva-consciousness spread awide ! the ancient Vedic 
bees hummed again. Aspiring seekers drank the hooey 
of wisdom.” • 
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St. Meikandar, absorbs j- 

the knowledge of Siva into , medltat, °n. rendered 
. , . 6 ^ Iva 5nf o twelve ter^p c„ ( re P j 

opened his mouth To expound ' S and 

T , , , expound them to the 

The halo of his personality attracted to i,- r d ‘ 

scholars like Arul Nand' J u * d h ' S feet cminei « 

», Ar "' ~*- di 

S.vacharya developed.the .hemefunherineiirh.f *. 

SaiviL° f n n^ \^ 1 ‘^T' !n 1 lh0 sMning J™””*' 

Siddhanta kTn ^ “ 

They lead the limited human sou, „ r " DharSanaS ' 
with the infinite Bliss, Sivam, “ commUDion 

4. The Alaterial Glamour 

path of bondage wd mtery 1 bhss^ d ‘r^ 

are far awav f rnm ■ . ’ 'mss and liberation 

nonp,,^" Jr B .S’", " “ 

Kapila's Saniya < ">~ 

PaUnjaii-8 y„ e ., j**,., Por "“ „ 

Uttara Mimamsa are masterpieces of ill u ^ ‘ 
intellectual genius have not quenched the'hearten 
for peace and bfc : c&vaka m V • r 1 g “ 
Buddhism, Sankara’s monism rT ”’ 

monism,; Madhva’s dualism have appelleT to Tl'^ 
number; but thev too i,,,' Ppeaied to...a large 

bickerings. Man to-day adores”science **Tlf 

daufck.Jsle_. of_ const,ucifoT^r - d - ' t ^ " pay * a 

builds today and 'p^Td^ ; ts -,*™* 10 ”* Sci ?* Ce 

tomorrow. I have just returned from a I” 1 ""'°“ 
Europe. I saw there marvels of scientifi d ° Ur “ 

material hedonism. But the huge ruins "a 

W * r PHed ^ w arn 
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a third (atomic) Avar which shaii end lives altogether. 
Humanity to day is living in the scare of the atomic 
vendatta shown by the war-demon. Hydrogen and cobalt 
bombs are fluttering behind the political arena of pacts 
and tacts. Indeed the power pacts take the name of 
oceans and are swept away like the billows. Political 
prophets come and go. But the stage is still held by ...... 

war-mongers. Saviours have come and gone ; but 
humanity still rambles in the labyrinth of infernal 
miseries. The material glamour of today passes into a 
smoke curtain of wizzing planes and thundering bombs. 
“Extinction is corning to man like a thunder clash of 
halt” says H. G_ Wells, 

5. A Hopeful Call 

Is there redemption? Is freedom in peace and bliss 
possible ? What is the mystery of life and what is its 
goal? Who raised this theatre of existence, how, 
why ? Is there answer ? Yes, herken : 

“The infinite One to liquidate beings from ignorance 
and bondage created this world ; varieties of acts and 
results keep the play going on ; the Divine Gr&ce. 
gently leads souls from darkness to light, from bondage 
to. freedom.. The universe is a play...fqrth^ Lord, 
.His infinite t)IvFrie' Grace' gently leads souls to, pure-. 
Hliss. The Divine Bliss 'overflows everywhere. It is 
dancing in the heart of beings. Away with fear and 
^falsehood,~Tfave goocf cheer, come collectively, humanity 
for a God-ward elan ! 55 This is the hopeful Gall of 
Siddhanta. 

6. Veda and Agama 

Two ancient books lead the way to the god-ward 
clan of the huraian soul enmeshed in the mental-vital 
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tangles. _One is theVeda, and the other, the Agama. 
Both are God-inspired books. They are like The cow 
- milk, like the path and the light, like the Truth 
and the Teacher. Veda is a fountain of knowledge 
and Agama is its streaming flood that cherishes lives 
on the earth. Their words are creative instuitions of 
seer-poets, the Sons of Light, They are Spirit’s hymns 
of Divine.Life......-.---- 


N c v c da—is. -d j vi n e kn owl edge, and Agama divine 
Brahman, the supreme Divine, is in the 
heart of beings ; He is the Bure Almighty Truth-Light. 
He is infinite Knowledge and Bliss. Great is he who 
realises That in life. This is the essence of the Vedic 
teaching. Vedanta is the crest jewel of the Veda. It 
says .Thou art That turning to the Self in man. But 
it, is difficult for man to be That at a stroke. Egoism, 
lust, greed, envy, mental and vital passions are 
the forces of darkness that impede and stampede the 
upward journey of the soul. The mind-bound soul has 
4,0 undergo a long process of purification, dedication, 
devotion and meditation Before it takes rebirth in the 
Consciousness. It is a process of long evolution 
.and Agama leads this process like a tender Mother. 

JM# anta . 7* s jfee crown of Agama just as Vedanta is 
the crown of the Veda. 


Sidahanta and Vedanta accept the Divine essence 
in man and the goal of life as at-one-ment with the 
Divine. Siddhanta is the aboutturn of Vedanta. ,Thou 
-art th at] says J/edanta^ Jturning to the soul; ‘Thou 
art I hat says Siddhanta turning to God. Siva revealed 
the Ag ama to His Shakti to transform the sin-laden 

Kaliyuga into the Supermen of Satya 
Yuga.' He revealed a..,Yoga by which men and women 
can be purified and liberated from egoism, desire, karrna 
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and bondage. This revelation known as the Agatna 
Siddhanta lays down_ graded sadhanas for the perfection 
of the human soul. It is an encyclopaedic science of 
Divine-Realisation, which claims the voluminous contri¬ 
butions of a galaxy of inspired saints and seer-poets. 
There ^ aye 28 Agamas, and Raurava .-againa is one of 

them. Followi ng the last work, .the.gist.of. th e Sai va 

Siddhanta is beautifully set forth in twelve verses by 
Meikanda, the Satya Dharsi, Tmth-Seer. It reveals the 
Knowledge of God, soul and the world of bondages— 
pathi, pasu and pasam. 


7. Vedanta 

Life is an evolution of the soul from jivahood to 
Sivahood. The mindbound soul is fed with the dirt 
and desire of 1 and mine-consciousness. It is like an 
ore which has to pass through an arduous process of 
devotion in the furnance of self-surrender. It has to 
be purified enough for the decent of the Grace which 
alone can raise it to God-hood. The gold has to be polished 
again and again before in can become a shining jewel. 

Vedanta by self-analysis and self-reflection ends in self- 
realization. Brahma : Satyam. Jagan mithya. Jiva • 
Brahmaiva Napara. Brahman is Truth ; the phenomenal 
world is false ; jiva is Brahman alone—this is the Vedantic 
dictum. Vedanta is otherwise called x\dvaita sfnce it con¬ 
siders God and soul as one. 

8. Siddhanta 


Siddhanta diff ers widclv,Jr pjsl^ 
and soul . It is the Pure Advaita (S.B&dh .a Adyaita) which 
holds thkt the jiva is in eternal unity wit h Siva an d only th e 
^^aTdirtTnd tarnish prevent theJva_fem^being^ cpns- 

.'v- 
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Saiva Siddhanta 

Clous of this great and eternal unifv 
<hat the three entities of jiva ja a P S ' ddhanta holds 
and pathi,—Soul world and P A Para ’~ pasu > Pasam 
It is a widely svntW ° 3rS rea * and eterna I- 

lift-value. ft t” Phr 

religions and philosophies. I, 7ndude m ° dern 

Yoga karma, Bhakti T„ana R • 1" s I stems of 

absolute monism ir . ■, ’ rom .materialism to 

so many gradations of human evolmiln °i t th do Sh! ** 

utilises the apparatus of vk, ‘° the highfst - 

life in the world as steps to^ ^ 
each part of the bein? punficat, °n. It takes 

detail. Contrary lo vfdan r U r' SeS h in 

illusion but as a creative k ' C ° nS ' ders ma y a no ' as 
force of the Divine Grack. J^tTr'^ a " d illumina,ive 
the cosmic riddle and exrdains r ampIe llght upon 
Divine Grace. It does To d ° f the 

»*. SOU */£**-* -**».—* 

>Im mailer. I, f *• 

hrgher, Godward. It J a „ s heh ! N * and raises it 

school Of spiritual thoueht wb r n ° ancien( or modern 
World, liberation, 2“ ^ treatS of God, soul, 

Wimg-in-itself etc.It is th ° m ’ evolu,I °n, elan vital, 

'•"tie" union of jiva aad*Shla " ^ r 
and water and fi re and red-hot *“** fnm ’ 

sadhana begins with moral di • r "° 0 ' ■*** gradcd 

‘hen it traverses the field of v SC ' Pl,ne and dev otion ; 
**ie knowledge and dw Y ° Sa and cuImin ates in 

*«"• > ^ a i-vi S io^“ is° f f 0r SiV T: . thC ***' 

all beings under the canoov 3 ’ conslde « 

tindergoing varied stages of J ' 
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regard for all saints of God irrespective of caste and 
religion. Saiva Siddhanta is a universal religion that 
can very well be adapted to modern life. For it aims 
at the creation of a transformed humanity in which 
man is p erfect like Siv a. and the woman perfect like 
Shakti. It considers the world of existence as Siva- 
Shakri Lila. Let us now- turn to the topic of Siva and 
Shakti. .‘ .. 

9. Siva and Sakti 

The first two sutras of the Meikanda Siddhanta as 
expounded by Siddhiar and SivapraJcasam give us a 
clear resume of facts about God, world, cosmology, 
principles of embodied life and Maya and Sakti. 

The modern atomic science speaks of the negative 
ions or electrons bombarded by the positive ions or 
protons releasing nuclear forces of tremendous thermal 
effect. Every electric battery is an accumulation of the 
static and kinetic currents. The two go together to 
produce the energy called electricity which burns in 
the. bulb, blows as wind in the fan, cools things in 
the frigid aire, heats things in the heater, sings and 
speaks in the radio as sound-force. Even so there are 
two supreme almighty forces—one Sivam and the other 
Sakti which together play as the universe of beings, 
which are spoken in terms of He, She and It, masculine, 
feminine and neuter. We also observe the triple functions 
of birth, growth and death in all beings The phenomenal 
world is moving before us like an active film. Mere 
projector, reels and m chines cannot produce a film. 

current moves them. There are many living actors 
behind whose shadows play in the film screen. 
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10. The Unique Hara 

Even so there are actors and factors behind the 
mysterious world-play and a Master that directs ail. 
There is an Almighty Master behind the creation, 
progression and dissolution and resurgence of the world 
of beings. The master Hara to whom all finally return 

ls Supreme One, the.Unique Lord_of.the.universe 

of beings and becomings God is eternal, omnipotent, 
omniscient, omnipresent, the inseparable Life of all lives, 
ever free, ever blissful, ever conscient. without beginning, 
middle or end, unborn, beyond thinking and expression, 
unaffected by creation like the Sun in the sky. The 
creative and the protective powers are His agents. 
He is the be all and end all of Existence, end of 
all the Pure Bliss—Suddha Sivam, Paramasivam, Hara. 

11. The Play of Grace 

The functions of creation etc. are the play of 
His Grace. He actuates the play by His very presence, 
-The play is meant to purify and liberate the souls. 
It is an act of Divine mercy. It is an. evolution of 
the souls from darkness to Light, from bondage to 
freedom, from jivahood to Sivahood; Beings reappear 
impelled by ego-consciousness. God’s Grace manifests 
itself as Knowledge, beauty, strength, peace and bliss 
to build, protect, evolve, involve, re-evolve the universe 
of beings. Each function and power assumes a name 
which we tabulate here : 


God 

Brapma 

Visnu 

Rudra 

Maheswara 

Sadagiya 


Sakti Function 

Vani Creation 

Laxmi Protection 

Kali Destruction 

Mahcswari* Screening, involution 

Manoi gjitni Resurgence 


Power 

Knowledge and skill 
Beauty and prosperity 
Strength and valour 
Peace, serenity-- 
Bliss, ' 7 -;; 
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'The universe persists through all rapid changes in time 
and tempo by the gracious Will-Power of the Supreme 
Siva. 

11. God IS 


These are days in which a group of people doubt 
about the presence of God. God is pure consciousness. 
God is the almighty force that pervades all. ‘'God is 

the safety of 


o o o rr a c* i 

oajo u. v/v*t 


i Vi fnlr^.r 


1 -* 


c; r „ 
tor 


necessary 

man. Even if there is no God you must invent one 
for the good of humanity”. The pot has a potter, 
the art an artist, the ornament a smith, and the 
universe a creator. We see the Ganges ; we think of 
its source in the Himalayas. When we think of the 
water source, we think of the rain and the rain 
reminds us of the blessed heaven. Even so, the world 
of he, she and it reminds us of the One Pure Almighty 
Lord of supreme power and bliss. “He from whom 
beings emanate, in whom they exist and into whom 
they merge—He is the Brahman” says the Upanishad. 
He the Blissful one, is the efficient cause of the 
Universe. His Sakti or Will is the material or instru¬ 
mental cause, It is may a, the force of manifestation 
and manifolding* Every thing is involved and implied 
in God. 


12. No Avatar 

Siddhanta does not accept the Avatara-vada 

——rnmMmm 

even like Vedanta. Siva’s Grace acts directly through 
His self-radiant Consciousness, Force. He can be imagined 
as impersonal Akasa (Akasa sariram Brahma), a Lingam 
(Siva Sakti) or a Nataraja, the Cosmic^dancer ; but 
He is beyond name and form as the Upanishad says, 
“He is not the mind but that by which the mind 
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thinks ; He is the Thinker in the mind, Hearer in 
the ear, Seer m the eye. He is beyond thought and 
work , He is pure Seif Bliss. He willed to be the 
many. He became the many by the force of His 
tapasya. Having created all, He entered into all. God 
™ ts throu S h His Ichcha, Jnana and KtiyaSaktis, 
His Force of Will, Consciousness and Action. The soul 
too has these three, but their empire is finite: The: 
gracious Will of Siva acts through Mayasakti. 

13. Maya 

Maya plays a very important role in Siddhanta 
It is neither illusion nor anirvachaniyam as the Vedantin 
thinks. Maya in Tamil has, two syllables- Mai to 
destroy and Ay to create. Maya is the creative, 
transformative and destructive force of Divine Grace 
It is very subtle, formless, Insentient, real, eternal, but 
changing. It is Maya that provides the soul for its 
enjoyments. It is not a snake in the rope - but the 
w riggling movement of the snake. It is not a void ; 

* s the force that fills the void with energy and runs 
the universal mechanism. But it cannot act by itself. 
It is only an instrument of Git Shakti or Siva Sakti. 
By the divine Conscious Force, Maya appears as names, 
forms, organs of thought, feelings, sensations and 
enjoyments of the material world. There are two kinds 
of Maya—one is S ud dha M aya and the other Asuddha 
Maya . In Asudd ha Maya there are the misra an d Prak rit! 
^layas. Ordinary men laden with' egoism, desire and 
karma are caugh t in the net of Prakriti Mava. P urer 
souls are__Jiyiag J in mism^ JMava and still purcr Tp 
Suddha Maya. T.hese IVIayas are divided into ninetvsix 
Pf ^ pxtpl^s Q ** tatvas that constitute the entire being in 
^ P nci . out *~ 3 . 6 in and 6T out. Siddhiar gives the details of 
these tatvas which shall be enumerated later on. 
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14. Manifestation of tatvas. 

Paramasiva, the Supreme transcendant Reality, is pure 
Satchidananda. Sakti or Consciousness is His personality. j 

There is no existence for Sakti without Siva, and there is no j 

manifestation for Siva without Sakti ; they are like the sun 
and its rays. The duality of Siva Sakti is a polarity. The 

Supreme remains in the I am (Ahrni.of Mos es and Asmi o f . 

Vedanta) conciousness. From that bourgeons Aham, Idam, j 

this—consciousness. J t is Unmani located in the pericarp j 

of the sahasrara. Samani below that is the sound principle- j 

Nadam-and verily at the beginning was the Word or Logos 
and from that the Idam on This-conciouness manifested. 

This is called Sadakya tatvam. From this evolves the 
Iswara tatvam which is the state of self-gathered active 
consciousness in which I subjectivises This. Here begins 
Suddha Vidya Tatvam—the principle of pure cognition. ^ 

The five reforms „ .of Maya (Pancha Kanchuki) are 
(Kaala)?1 cala (limited power^of domg. ^idya (limited knoW- 
Tedge)^ : 'Raaga (att achm ent l^Niyati. (restraint). This along 
with Maya and Purusa, the soul, form the seven Vidhya 
Tatvas. From this breaks out the Atma Tatva, 24 in 
number which are the Prakriti tatvas of Sankyas, the 
principles of the embodied soul :-five elements, five sen¬ 
sations, five senses of knowing, five senses of action, and 
the four ... inner ...instruments. (mana, buddhi, citta, 
ahankaram). These are the inner principles 36 in number. 

The outer principles are 60, being the movements of the | 
physical-vital planes of our being ; altogether, there are 
96 principles which have to be scrutinised, purified and 
transformed by the force of Maya, There are portions of 
our being yet undiscovered by physiology and pathology. 

15. Creative Forces. . ' 

Siddhanta The lays down sadhanas for their purifi- *■ 
cation and for the perfection of our being The psychic force ^ 
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necessay for this transformation descends from the 
Mother-Grace of Siva, Suddha Sakti. the Pure 
Divine Grace, is the electricity that lights the bulb 
of our heart. Siva has no activity, no play without Sakti. 
Beeings are feeble, helpless, ignorant obscure, desire-bound, 
egoistic and laden with karma and its results. It has to 
pass through a crucial process of purification to be fit to 
reeeive the Grace. This cannot be done by the limited 
individual will but by the omnipotent Divine Will. The 
Wil 1 of the Divine called Cit Sakti (Force of knowledge) 
and Tchcha Sakti (Force of Volition') pervades all. He is 
one with the soul like ruby in the ring and oil in gingely 
seeds.. Volition, action and consciousness are the three 
-forces of His Grace. The world evolves by volition and 
action. Git Sakti or knowledge force gives life and links 
souls with the Divine Grace. 


Man is like a paddy seed of which rice is the soul, husk, 
"the body bran, the bondage. The Divine Grace through 
Maya adds a body to the soul, a. mind to know the body, 
and a life in the world to enjoy the karrna and get rid of 
the impurities. This is just like the washerman mixing 
fuller’s earth with dirty clothes and beating them clean 
upon a stone. The jiva bound by mental impressions is 
like the ore from a mine. The ore has to be melted re¬ 
peatedly in a furnace to get rid of its dross, and thus be made 
pure and effulgent. The Divine Grace sets the soul on the 
wheel of cosmic evolution and karma and it is the driving 
force too. The same Divine Grace-Power liberates the soul 
from the wheel of cosmic karma. The soul attached to 

s • .V 

mind and body suffers bondage. The soul detached from 
them is purified, illumined and made aware of its union 
with the Divine. Liberation comes as the soul bends 
towards the Divine. The soul is laden with the verdigris 


0 

T ; 

1 

O 

O 

" A 
V 

a 

a 

o 

o 

o 

a 

o 

O: 

o 

o' 

G 

o 


o 

:o 

Q 
' O' 
Q 

;o 

:-Q 

J 

- : ;0 














Saiva SlDDHANTA 15 

of desire and egoism. The only way left for the soul is 
fervent prayer and devotion to the pure Almighty Grace- 
Light. The soul led by Maya Sakti has the blemish of 
A'navam or egoism) which is the original blemish (Mula- 
malam), TirodanamT the concealing blemish, and Karma 
which bind the soul to results of actions. Maya gives body, 

mind,.world.and enjoyment.for.the soul, Siddhanta, 

maintains bhoga as a step to yoga, 

16. Transformation 

The instinct for enjoyment cannot be cloistered and 
strangled. Siddhanta refutes illusionism and negative 
attitude towards the world and empirical life. It seeks to 
awaken the inner dynamism (Sattinipadam) by the Divine 
Grace. It seeks to conquer the lower vital nature 
by the descent of the higher Divine Nature. Maya 
purifies the soul ; Suddha Sakti, the Pure Divine 
Consciousness enlightens it and liberates it in the Divine 
Consciousness. Siddhanta seeks to master ihe forces of 
microcosm and macrocosm ; in.other words, it tries to esta¬ 
blish swarajya (self rule) and samrajya (self expension) 
through graded sadhanas begining with a total surrender 
to the Divine Sakti. it considers Sakti and Maya as 
Mother forces leading the Jiva to Sivahood in the play of 
spiritual evolution; - The ladder of evolution is a Sakti-Siva 
Cult. It is a series of transformations from the lower to 
the higher nature. It is also a conquest of the lower by 
the higher power. 

St. Tayumanar beautifully describes this process of 
transformation: — 


£ Tn this dingy body, I was shut up like copper in 
verdigris. Thou hast set ablaze the flame of knowledge 
in me to melt my soul again and again to utter purification. 
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In ripness of time, Thou hast transformed it by a touch of ^ 
Grace, into burnished gold of high caret. Gratitude > 
liberator ! Gratitude O Divine Light shining in my conscious > 
heart and in the heart of seekers like me ! Hail Dynamic 
Silence, Conscious Bliss, Hail Crown of Siddhanta ! ” 


17. The Daring Saint 

.AIT .is delight ! Never more sorrow for us ! To 

none we are subjects ? Death we fear not ! Hel l we 

JJ^SLJL ot 1 .J^Mngswe.are.not ! We kneel before 

none ! We have taken utter refug e at t he Jeet of the 
Supreme”- - - ~ - 

This is a very bo ld utterance ofSt. Appar. He 
passed unscathed, through sever e ordea js of fire, poison, 
elephant and the sea £ T was put to the flames ; but 
they were cool like the feet of Siva, like the evening 
breeze, like the spring and like the bee-humming orchard”, 
sang that saint. Poison lost its venom at the thought 
of the Cosmic Dancer. Even the stone tied to tils 
neck became a boat on the waves ••• miracles were 
worked out by the Name of God in the soul. 
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What made the Saint so bold and daring ? What q 
makes ordinary beings live in fear of death and disease? 

There is a hunger in man for eternal delight The 

human soul yearns for peace and bliss. But the divisions ° 
and discords, disorders and disappointments, pain, Q - 

misery and falsehood, error, egoism and disharmony of 0 
the mental-vital life shatter the peace and bliss of the j 
soul. In the world of senses and sciences, in the 
labyrinth of ever-multiplying isms—materialism, nihilism, 
naturalism, idealism, pragmatism, moralism, religionism ^ 
etc., man confronts a tangle wheel of maya of 
pychological paradoxes. He could not come out of the wheel 0;l0 
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of M!aya which involves him into the riddle of existence. 
Man stands bewildered before “the ever new that weaveth 
the ever old, ever telling the never told"’. The only thing 
left for him is to trust in God and do the right. 

18. Vedanta and Siddhanta 

In Siddhanta, God is All and All-in-All ; none 
can equal Him nor supersede His omnipotence. He is 
one with souls. Vedanta and Siddhanta both maintain 
this oneness of the soul with the Divine ; both of them 
accept the dictum Tat Twam Asi, Thou art That. 
Vedanta turns to the Soul and says Thou art That; 
Siddhanta turns to God, the Soul of souls and Life of 
lives, and says “Thou art That Unique Reality. “The 
I to Vedanta is not the Egocentric I bound by the 
mind. It is the quintessence of our being. Siddhanta holds 

is not God and can never be equal to 
^JSqd. Wher e are we and where is God—that Supreme 
Truth, Light, limitless Space, Super-conscious abundance, 
that immaculate purity and where is the soul bound to 
desire, envy, egoism and karma ? Where is that ever- 
free omnipresence and where is this finite entity ever 
bound to mental modifications. Where is that Eternity 
and this little soul...bound to body arid mind. 

Siddhanta gives all prominence to God to which 
the Soul is ever obliged: The Vedantin says with 
Ram.ana Maharisi who revealed to me the meaning 
of the Upanishads : “In the heart’s cave resides the 
Brahman ; know that and be that”. The Siddhantin 
says with Sri Aurobindo at whose feet I spent the 
best part of my life : “The principle in view is self ¬ 
surrender . a giving up of the human being into the 
Being, Consciousness, Power and Delight of the Divine”. 
St. Thayumanar bridges both the views by singing, 
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cc O Pci feet Bliss that pervades all I see, this I and 
mine are Thine alone ; my act is for ever Thy act. 
Hence I am none hut Thine. This Self is nothing but 
Thee”. This is the synthesis of Vedanta and Siddhanta. 
Let not ignorance shake me from this equipoise. Let 
i-iot illusion stain tlie purity of my vision. All is 
Thine ; all are Thy servants ; all acts are Thv acts * 

Thou art Omnipresent,.Attract.me- <e T hy feet,.O 

Grace Supreme, like a magnet which attracts iron ; 
give me the sweetness of devotion ; Thy grace will do 
for me”. 

Siddhiar says emphatically, 4 Lives here go and 
come and suffer the results of karmas ; they take 
birth and death ; God is eternal, immortal ; He is 
unique ; the one without the second ; the soul cannot 
be God Himself”. Even Sankara, the master of Kevala 
Advaita; breathes Suddha Advaita in His Sivananda 
Jjahari. c ‘Let my mind be fixed at your lotus feet ; 
let my words praise Thee ; let my hands adore Thee 
with flowers, and ears hear Thv glory ; let my intellect 
meditate upon fhee—then what other book-lore do I 
require and what other religion, O Siva ! ” sings Sankara. 
‘Thou art the Soul of my soul and all that I do is 
Thy worship. 5 says he. The Sage of Siddhanta enquires: 
If man, the limited creature, is- Brahman, where is 
need for a Creator ? Can man create the worlds ? This 
tiny man—can he ever accomplish the five great acts 
of Grace ? Poor soul, it cannot even control its mind 
and senses and body ! It cannot even remember what 
goes on in sleep. Fate is lurking behind it. Man 
does not know the nature of to-morrow. The soul of 
man can never be the Omnipotent. None can manage 
this creation — not you, not I. We cannot even manage 
this petty microcosmic b.ody. The great-Master does 
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all by His Omnipotent will, His Ichcha Sakti. 
The world which was long before these philosophers 
and shall endure long after them is not a non-entity. It is 
a changing constant, an objective reality organised by the 
Maya Sakti of God. Ramanuja maintains the world as 
the Lilara^^ The world is indeed a theatre of 

God’s play through His; Sakti. The Bible points to a Father 
tn Heaven and Siddhanta sings O Unique . Gne, peerless 
Father, hail God of celestials ! ” Islam insists upon perfect 
surrender to God. It condemns anything that claims 
equality with the Divine. Zoraster preaches pure devotion 
to the Ligh t Supreme. Saivism sings “O Supreme Light, unto 
Thee I surrender ! ” Guru Nanak, Chaitanya, Ramdas, 
Kabir, Mira, Alwars, Ramanuja, Madhva and the Saivitc 
Saints preach devotion to the Unique Lord of beings. The 
Upanishads sum up the position by declaring “That shines; 
hence all shine. All space is the Omnipresence of the 
Divine 

19. Soul and God 


Man is limited ; he cannot claim equlity with God; 
yet the slogan soham and tattwamasi are real to the 
Siddhantin as well as to the Vedantinv Advaita means not 
two, but one to the Vedantin; Siddhanta is otherwise called 
Suddha Advaita, Pure Advait a. That is Siva and Jiva are 
n 9l„ s 9R? rate i they are inseparably united like salt and sea 
water , t h e juice and fru it. They have their own individua-- 


lides . yet they are one by closer touch. The purified soul 
is embraced by the Divine Beloved. They become one by 
th«,t embrace. The lover and the beloved become one and 
yet they are separate entities. The magnet holds the iron 
filings , they become one by this union ; but iron is iron 
and magnet is magnet. The tungsten in a bulb glows in 
pontact with the current. But current is current, the 
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filament is filament. Even so soul is soul and God is God. 

God is ever present in the soul ; without him it has no mean- } 

ing, no existence. The fruit has no meaning without the juice. D 

“Like aroma in the lily, he is inseparable in the devotee’s ) 
heart” says Appar. Every soul is a presence of God. The 
sum total of souls forms His Body. Siddhanta understands 
all the forces of Nature and the soul as the body of Siva. 

The sun- moon, ether, fire, water, earth and jiva are His } 
eightfold body. He is ever in union with the soul and that 3 

is real Advaita. If, on the contrary, the soul is one without C) 

the second, and if it is the unique God, then why bother q 
about union and identification ? No union is now possible 
without two things. The whole structure of philosophy falls v> 

to the ground if we do not understand the three definite ® 

entities-God, soul and the bondage which stands between 0 
God and the Soul. Yet another entity posited by Saiva q 
S iddhanta is th e Divine May a which grants the soul a body 
spjtjhat it can fiinish off its Jkarmas and speed God-ward. 

With the fervour of Quo ran, Bible, Gita and Grantha Saheb, ° 
Saiva Siddhanta maintains that God is the unique one and O 
that the soul should attain His Grace through constant Q 

rememberance prayer and surrender. q 

20. Soul’s Elan. O 

The soul is colourless like a pure crystal. It takes Q 

colour from association..A crystal reflects the colour of a q 

red flower placed before it. Associating itself with body • 
mind and the world, it lowers itself into the ruts and mire 
of existence and weaves around it all sorts of bondages. If ^ 

it follows a Divine Teacher and purifies the inner instru- D 

ments, it develops moral discipline and spiritual conscious- Q 

ness ; it can shed Its karmas and samskaras (past q 

impressions) day by dav, and get a descent of the Divine 
Grace-Light. The compassionate Grace will draw the 
Soul God-ward, liberate its. tics of lower nature and 

3:3 J 
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reveal its intrinsic unity with Siva. It *s a long process 
of transformation. Union with the Lord, and not equal 
Lordship, is real Advaita. It is at-one-ment, inseparable 
unity of the two entities which is something beyond 
the conception of oneness or twoness. 

The Ghin-Mudra of Dakshina Murti indicates this 
unity vividly. The thumb represents imga or Siva in 
the heart. The fore-finger is the soul bound by mental 
impurities. The three fingers represent three.fold impurities, 
egoism, desire and karma. The long middle finger, 
represents the most obstinate impurity and egoism; 
the ring finger, karma which impels action; and 
the little finger, the maya-mala which tries to mitigate 
the influence of anavam or egoism. 

21. Three Grades 

Souls are of three grades according to Saiva 
Siddhanta, The majority of souls are sakalas who have 
all the three impurities of egoism, karma and maya. 
They are taken by the Mayasakti through a succession 
of births and deaths and then purified by a Master. 
The second type of men are pralaya-kalas who have 
the two impurities of karma and egoism. The Divine 
Grace redeems them: The superior type of men are 
the .Vijnanakalas who are enlightened from within by 
the D.ivine Grace. Vijnanakalas are Suddhatmas or 
purified souls. 

Thus the second sutra maintains, that God is unique, 
peerless, nonpareil ; he has no avatar a : he manifests 
through His Self-Grace. He can be known only by His 
Grace. The merciful. The pure Almighty Grace engages 
Maya Sakti to transform^ the embodied soul. 
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22 . The Mechanism of Nature 

Meikandar ^says 8 ; ^The^b ^ ***** ° f 

' lor G - t ° dW#l .f in itS COre - F ° r * -ponds 
G or no it asserts “This is my body” ; it f ee i s the 

five sensations. It is conscini.- a 

..... . „ , Consc,ou - of dreams : it does 

I • G f~ . 0eSit . e<U ; ." 0r .in.deep.sleep; 

t comprehends when taught. This is Atma involved in 
the snares of N^aya. 

p, . human b0d v is a wonderful mechanism 

ysrologr^s and pathologists can anatomise the 206 

Soo’nnn musc!es - the alimentary canal 35 feet long. 
25 00.000 sweat glands and the lungs that can hold 

tie f M Tt'V ^ ^ Can eve " spread out 

They c l , 3nd “ eaSUre ‘ hem aS 670 'aches. 

They can tabulate the wordings of the sensory and 

Thev r,„ fi a 7 PCak ° f the solar plexus 

surLn s t f OUt 3 fCW dUCtleSS g ' ands - But 'he 
surgeon s knife stops short with the Bundle of His in 

J th Cart ; N . at,Ure . °P ens the deeper secrets of the body 
intro ? sych ' c '“tuitions of the seer. Ths seer of 

where the - P ° h plexus and psychic centres 

The siddh t myStlC ° rCCS ° f the -- being Pent up. 
The siddhantic .seers enumerate sixty external and thirty- 

internal .substances of our being. They are called 

otherwise the Bahya tatvas ar ,rl a t 7 11 d 

tabulate them here : 1 sha11 

EXTERNAL SUBSTANCES : 

: tones, muscles, skin, hair. ( 5 ) 

_er Principled ; Brain, fat, semen, blood, water. ( 5 ) 

. ire ice nncipled ; Standing. Silting, lying, walking, running ( 5 ) 
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The Vedic seers have figured these planes as the seven 
strings of the harp of existence. 

Still there are psychic centres which are power houses 
of the human system : 

They are (1) Muladhara—Saero-cocygeal plexus. 
.(2) Swadhistana-abdomenal or sacral plexus 

(3) Manipuraka-naval or solar plexus. 

(4) Anahata—heart or cordaic plexus. 

(5) Visudda—throat or pharyngeal plexus. 

(6) Ajna—Frontal plexus, between eyebrow 

sensorium, seat of the mind, cerebral 
plexus). 

(7) Sahasrara-thousand-petalled white lotus. 

Siddhanta lays down sadhanas to awaken the cosmic 
energy and take it through all these chakras or wheels of 
spiritual dynamism. 


24. I AM 

Let us see now the nature and position of the soul or 
jiva or pasu among these complex mechanisms of our being. 

Descartes often thought £t Je pense done Je suis.” lam; 
for I think. I am That I am, Ahmi,.was the first word of 
God to Moses.— rather His very name. This I is our soul. 
When I say this is my house, I am not the house but I Jive 
in the house ; the house is not myself, I am different from 
the house. When I say I am this body, I am not this body, 
but I live in it. When I say this is my ear, nose, tongue or 
arms or feet, I am not these organs. They are my instru¬ 
ments. lam different from them just as the brush of a 
painter is diflerent from him. I say they are mine by my 
affinity and identy with them. I. observe aa object with a 
telescope ; I am neither the telescope nor the object, nor 
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even the eye. l am different from them. Even so, the soul 
in us is different from the body and environment, It is 
Maya-Sakti that gives the soul a body and mind and world 
to enjoy life. The soul from behind acts through the senses 
and the mind. The reels of a film are run by some one 
with a force behind. So the body is moved by the soul 
with a gracious force from behind. The body is stretched 
senseless in deep sleep. I say I slept well after waking up. 
Who slept ? Who dreamt in the sleep ? Who enjoyed the 
sleep well ? The Soul. It is the soul that breathes through the 
respiratory organ. It runs the mechanism of the body 
by a force behind ; but it is not body- 

25. The Master Behind the Soul 

The soul is not all, nor all in all. A motor is not all, 
not even the dynamo, petrol and power, ihere must be a 
driver for a motor ; he obeys the Will of a Master for the 
mechanism belongs to the Master whose will the driver has 
to obey. So there is the Pare Almighty ONE, the Supreme 
Master who creates, protects and changes everything and 
runs the wheel of cosmic evolution through His chit Sakti 
whose instrument is the Maya-shakti. The individual soul 
cannot see in the dark ; there must be light. The soul 
cannot see or feel two things at a time It forgets the one 
when it turns to the other. One by one is its rule. It is 
not an all-comprehensive intelligence. ..There must be an 
omniscient force to guide it. That force is the Divine. 
The Divine is All-Intelligenee, All-pervading and All-power¬ 
ful. The Divine is distinct from the soul ! The soul is 
distinct from all the tatvas which are the apparel of Maya- 
sakti. It is even distinct from the life breath which keeps 
it going on, awake or asleep. .All the Indian philosophies 
accept the three fundamental truths of Para, Jiva, and 
jaga-Pati, Pasu and Pasam-God, soul and. matter. The 
(difference'lies in their relationship. 
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The absolute monist, the Kevala Advaitin, maintains 
the dictum “ I alone ; nothing but I, the Self; the self is 
Brahman. No God beyond the self, the unique one. 55 He 
maintains that there is no impurity, no bondage, no 
material entanglement for the Self ; they are imaginations 
of the mind. The world is illusion, non-self. Mind killed, 
the Self is realised as the Unique Brahman-.-----. 

But Siddhanta holds and proves logically that the soul 
is imperfect, limited, caught in the tangle of desires, egoism, 
inertia, mental obscurity and ignorance. It is caught in 
the current of Karma, the law of causation. It is thickly 
Involved in the meclianism of nature-Mayatanu. It is 
involved in asat, cosmic matter. The Divine Grace bears it 
up the ladder of evolution like a mother. The soul exists 
because God exists in it. God is the Sun, mind eye, world, 
object and soul the Seer. Soul is like a fish in the waters of 
God-consciousness. Without it, it is a fish out of water. It 
has no sight without the Light, though it has eyes to see. 
The gracious Siva pervades the soul every where to lift it 
from the vale of tears, Siva acts through His inseparable 
Chit Sakti and Chit Sakti through Maya Sakti. Maya- 
Sakti is the hand-maid of the Divine Consciousness Force. 
She gives the soul as we have already seen the material and 
subtle body and the world as an act of Grace to purify the 
soul by allowing it to know the true value of things by 
experience. The soul by itself is Sat not Asat. The soul is 
posed between two forces - the Divine and the material, 
Pathi and Pasa, Sat arid Asat. It is like a prism which takes 
the colour of the flower placed before it. If devoted to God 
it becomes Divine Sat, Siva Sat ; it then enjoys the purity, 
bliss, peace and rapture of Divinity. If it follows the Asat, 
the world of matter, it is tossed by the counter-currents of 
modes and qualities uf Nature. It is caught in the karma 
cfiakra. The Divine Grace throws it repeatedly Into the 
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furnace of births and deaths to remove its dross and stains 
and make it a pure ornament (or the Divine. The .vm! 
centre-out, wandering with the outgoing mind, identifies 
itself with body and vital forces and loses sight of the 
Divine Lord who is its very breath and support. God is the 
Master behind the soul, the omnipotent Master 

26.How Does the Soul Act ?.. 

What is this soul and how does it act • The fourth 
sutra of Sivajnana Bod-ham maintains : 

‘‘The soul is none of the antahkaranas (the inner 
instruments). The soul does not feel, shrouded by egoism 
and desires. It is cogniscent only in conjunction with 
inner instruments, just as the king knows his state affairs 
through his ministers. Similar is the relation of the soul to 
the five planes of experience. 

Antahkarana is the inner instrument through which 
the soul acts in the world of matter. Mind, Intellect, Chitta 
..T'SP) are the four constituent principles 
of the inner instrument. Mind or manas thinks. Intellect 
reasons and discriminates. Chitta stores up impressions, 
anc * Egoism asserts its conclusions. Antahkaranas are the 
faculties of these four-fold - acts of the mental being. 
(Manomaya Purusha). They think, reason, wander with 
impressions and assert themselves only when awake and in 
dreams. Manas, chitta and ahankara perceive and feel 
sensations* Manas is the sensorium. It is the bedrock 
of qualities. Chitta brings into play the sense impressions. 
Ahankara wrongly concludes. Ihese are the elements that 
raise a storm in the being and perturb its settled peace. 
Bhuddhi or the intellect is the higher instrument that, 
discriminates between right and wrong and. is the chief 
minister of the soul. Other ministers gather information* 
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The four ministers (instruments) have separate functions; 
one cannot interfere in the work of the other. They do 
not know the others. Only the King, the Soul, knows the 
four- The ministers are nothing without the King. The 
Antahkaranas do not act in deep sleep. So they cannot be 
the soul which endures and is wakeful always. The soul is 
covered by Ahankara or dark egoism In deep sleep it 
cannot feel the object or even the body. It cannot sense. 

It feels and functions only when it comes in contact with 
the inner instruments So it is distinct from ihe instruments 
just as an artist is distinct horn his tools and a king from 
his ministers. 

27. Five Experiences 

The soul in the body undergoes five experiences ; 
they are called Avasthas or the states of consciousness which 
are explained here under : 

1. Jagra or wakefulness ; the soul lives in the physical 
consciousness. All its material piinciples are active. Its 
consciousness is objectivised. 

2. Swapna or dream state : The ten external 
senses (five senses of feeling and five of action) lose 
their faculties. The mind is wakeful. It dreams since 
the chitta brings into play all past impressions. The 
soul lives then in the mental consciousness. In jagra 
the soul has its abode in the forehead ; in swapna, 
in the throat. 

3. Sushupti deep sleep : The st ul living in the 
heart has only three principles, body, life and chit. 
The soul exists in the Karana Sarira or Causal body. 
The senses and the mind do not operate now. . 
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Knowledge-Force (Jnana Sakti}, that thinks and reasons 
and knows. It is His Will-Power. Ichcha Sakti, that 
is the Volition in the soui. Not an atom moves without 
His Will. Tlie soul is, because He is in the soul. 
He is the life of lives, the self of selves, the omniscient 
Knower behind all knowledge, the Absolute Bliss 
behind all joys. He is* the Master of the Being; 
He is the sustaining Witness and His very presence 
moves forces to action. The soul in bondage 
is limited, ignorant, helpless; it can know neither itself 
nor God. Tlie perfect Intelligence behind moves it. 
'I hen alone it knows. The lower cannot know the higher. 
Submission to the higher is its only course. The body 
cannot know the vital, the vital cannot know the 
mental, the mental the soul, nor the soul God. One 
cannot becoime the other. The soul cannot become 
God. The soul has a double contact—one with the 
Maya Sakti taelow and the other with God above. It 
is like a needle between two magnets. If it unites 
with ... the ....lo. we: .r material forces it turns in the world of 
qualities and suffers the pangs of birth and death. If 
it detatches from the lower attractions and attaches 

itself to the feet of God, who is its very life, it can. 
shed off karrma and egoism and enjoy bliss. The son! 
must take refuge in the Divine . Grace ..which gives it 
life and livirtg. This utter surrender is the sole way 
of salvation. 

Let us send our heart towards the Divine: 

O Supreme external 1 ruth. Thou art the crest jewel of 

all spiritual intuitions recorded in the Vedas. Thou art 

Aum ; thou art Existence, Consciousness. Through 
Grace Thou playest as all that is; Thou art Justice, 
Thou • art fc^eyond all attributes. ' Supreme Truths 
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Splendid Light ; I meditate upon Thee alone—upon 
nothing else. 

29. Sadhana and Symbology 

Let us now see the practice of Siddhanta Yoga. 
Our subject to day is Sadhana and Symbology. We 
hrve fairly known the principles of Saiva Siddhanta 
and now let us see how to practice them and with 
what efftct. Sadhana means spiritual practice that leads 
the jiva to Siva-hood. The soul of man is enmeshed 
in ignorance, lust, greed, envy and egoism. To purify 
the jiva by a slow process of evolution and awaken in it the 
Siva-consciousness is the modus operandi of Sadhana. Siva 
is Pure Truth Consciousness. He is neither sat nor asat. 
All percepts are bound to change and decay. They are like 
cloud-forms and dream-shapes. Time changes and devours 
all. Asat cannot stand before sat. All that live in the 
Changing world are mutable. They have birth, growth and 
death. They disappear like a magic show. God is Chit- 
Sat, Pure consciousness,-Bliss—Suddha Chaitanya Siva. 
The Sivaprakasam maintains that God in the form of Grace 
redeems the soul purified by tapasya. The soul sees in 
contact with mind and senses. God Is beyond both. The 
mind-bound soul can never comprehend. God. He.is beyond 
the ken of the sensorium. The ego consciousness stands, 
between the soul and. the Divine Consciousness. The; Ego 
‘I’ must merge into All-is-He. Jiva must disappear into 
Siva-Consciousness. That is the significance of the offering 
of camphor. Camphor represents jiva, flame Siva. The 
jiva caught by the fire of Siva disappears into His Flame 
and all its impurities go off as smoke. The jiva must melt 
into prayer for Siva ! then the inner I opens by devotional 
fervour, and intense love for the Divine. Says St. Appar 
**Who can paint Him in form ? He is beyond thought and 
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word. The soul cannot imagine Him in any particular 
colour, form or aspect ; he is so subtle. The eye of Grace 
alone can reveal Him. 35 God is neither nonentity nor 
mutable. He is the pure Bliss.Light, Suddhananda Jyoti. 
He has no incornation. His Grace manifests itself as Truth- 
Light, Knowledge and Energy. He is Siva-Sat, Truth 
attained by the Truth-Consciousness-Bliss, Satchidanandam. 
He is not subject to the law of evolution. Pasu-jnanam or 
human knowledge cannot approach Him ; only Pathi- 
Jnanam, Divine Knowledge, can know and approach the 
Divine. Krishna says to Arjuna “You cannot see me with 
your human eyes. I shall open in you the spiritual eye by 
which alone you can know me.” 

30. Temple Worship 

God can be imagined as a Master, form or formless, 
infinite. Siddhanta accepes all forms of worship. Every 
religion has a symbol. Even Islam, which conceives God 
as formless respets the Masjid and prays facing the Gaba- 
The Sikh religion builds symbhlic temples and adores 
Grantha Sahib, His Word. Christianity has a cross. 
Buddhism worships the Buddha Guru. In the form of 
Guru or any material form, all religions worship God. 
The artistic forms in Hindu Temples are symbols of Divine 
Glory. They are there not to supersede. God. but to aid 
concentration and meditation. They are like a meCand-set 
to spiritual children. Word, form, building, prayer book 
all are symbols and there is no religion devoid of one of 
these. Let us not decry symbols and temples. Whether we 
adore God in temples, churches, masjids, stupas or mandirs, 
we do not worship mere brick and stones nor metals, but we 
send out prayer to the Heart’s Beloved symbolised in them. 
All images are symbols of the heart’s love which is the 
piotive ppwer ol worship. Siddhanta conceives eyen like 
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the Vedas, God in Nature. Ether, air, fire, water, earti? 
sun, moon and the soul are conceived as the eight forms 
of Siva. They are the fountains of life and they arc 
manifestations of Siva’s Grace. God is beyond wordQ 
forms, imaginations, perceptions, conceptions, sensation 
etc. ; He is limitless, measureless, endless. But He h 
present in all. He is the male in man the female in woman 

and the darling in t he child,.He is love in the hearif 

light in the intellect and beauty in nature. He n tune s Q 
the harp, warmth in the fire, brilliance in the Sun,and sounO 
in the ether. Many are His glories. All wonders happeQ 
by His splendours. His glories are symbolised in idol^ 
Our temples are symbolical representations of Vedas and 
Agamas and our idols represent the cosmic and spiritual 
truths implied in them. The 60 external and the 36 inneP 
tatvas form the architectural beauty of the temple. TemplP 
worship is a great sadhana. The devotee first adores thO 
tower, then the flag which represents the Yoga-nadis. Ther, 
hesacrifies ego and desires at the alter, Balipitam. Then he, 
adores Nandp the pure Spirit. Then Vinayaka (Omkar)? 
Lringa j Sakthi, Stand a and the Dakshinamurti, the Silent* 
God and meditates. The temple worship begins with prayeP 
and ends in silence* 


31. Innermeaning of Audi 

_ ^- dd ^ p - a adores God as.the.pure impersonal akas.a or 
Chidambaram. Akasa is sound principle. Aum is the* 
original sound, the mantra of the real. A, U. M, nadaP 
and bindu, all the five are constituents of the sound AumP 
A the Aim ghty Sat, the True Existence, through U, theO 
Universal Foice. Cit Sakti, manifests itself as M, the } 
multiplicity of individual forms. Nada is the creative sound 
and Bindu the dynamism of creative expression. It is the J 
impeller of the creative thought. He who pervades the J 
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matter, the vital, and the mental, manifests Himself through 
His Grage in the Universe of souls and transforms them 
through the evolutes of His Mayasakti. That is the full 
meaning of AUM. This Aum which is the principle of 
akasa is symbolised as Lingam. 

32. Psychosis of Lingam. 

Lingam is the most ancient form of God-representation. 
This form is found even in the Mohenja Daro excavations. 
From Kailas to Kanya-Kumari, Lingam is adored in the 
sanctum I of temples. Saivites worship the Linga form. 
What is its significance ? Is it a phallic symbol as some 
foreigners say to ridicule Hindu symbology ? Rama. 
Bhima, Aijuna, Vali, Sadasiva and Ramana worshipped the 
Lingam. The initiate worship the lingam to purify the self. 
The Jivanmukta worships the Lingam to keep his spirit in 
tact, to preserve and conserve the bliss he has attained. 
The Lingam is the symbol of the Divine in the soul. 
Si. Appar says “My body is the temple, my soul the sanctum 
and the ' Divine in the central core of my heart’s cave is 
Lingam”. “It is like the play of lightning in clouds. That 
effulgent form which seems like a thumb, that Lingam, is 
called severally Brahma, Siva, Hari, Indra,....It is Truth, 
Verity, Supreme, Omnipotent” says the Vedic rishi. Lingam 
is the Inner Soul-form of beings which is the Pure Divine. 
It is ever as it is. It subtly contains all the principles and 
practice of Saivism. The Git Sakti or the Divine Grace is 
the support of the Lingam. Sakti and Siva project them¬ 
selves as creation. The ananda of creative Sakti is the 
extending portion of the lingam. All the tatvas or evolutes 
of Maya-sakti are arranged as Pitam. The upper portion 
of Lingam is Siva Tatvam. The middle portion is Vidya 
Tatvam and the lower Atma Tatvam. The lower tatwas 
go on thinning as the devotion to Siva intensifies. As the 
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Anavam, egoism, maya and karma decrease, the soul 
becomes subtle and unites with the Divine Grace and 
expands towards God-hood- 

33. Nataraja 


The same Lingam which is the akasa form of Brahman 
is personified as the Cosmic Dancer, the Lord of the 
five-fold acts, Nataraja. This attractive anthropomorphic 
/ form of the Supreme Divine is a deep study of ages. It is 
a poetic form of all Divine Truths—the form of Vedas and 
Agamas. The image is full of grace and beauty. It is 
appreciated in all countries by all nations. It is the. 
representation of the Brahman dancing in the heart s cave. 
That Dance of the heart dweller sets on the creative dance 
of beings and atoms. The whole sky-bound universe is the 
theatre and Siva dances in atom and atman The Sakti is 
near Siva to stimulate the ecstasy of the cosmic dance. The 


Damaruka represents Aum, the creative sound in akasa. 
Nada is the most subtle form of matter. Its very form 
radiates protective grace. The Fire in the out-stretched left 
hand represents final destruction of all. The deer that 
speeds up represents the mental man who speeds up towards 
destruction. The foot of the Lord is planted upon.the 
demon egoism. It also represents veiling, Tirobavam, 
which gives the soul rest and crushes.its egoism and vanity. 
The raised hand gives the grace of protection to the soul. 
How does this grace ernne ? Another hand here, points to 
the raised foot and indicates the way of surrender and 
taking refuge at the benign feet of the Supreme Siva. The 
eyes of Nataraja are the Sun and the Moon ; they indicate 
the Vedic saying “follow in life the felicitous course of Sun 
and Moon”. Thus dances the Supreme King of the 
Universe, Nataraja, the Cosmic Lord of hearts. The Lord 
dances in the Chidakasa, (Ethereal Void). He is installed 
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above five steps, representing Panchaksara, Nama :Sivaya- 
Near this form in Chidambaram is the formless akasa and 
there is a golden Bilva-garland to indicate it clearly. The 
21,000 leaves of the garland represent the daily breath- 
There are 96 holes in the window of the Sanctum which 
represent the 96 tatvas run by the vital-wind. 

The thousand-pillared hall represents the Sahasrara of 
thousand petals. The four pillars around Nataraja represent 
the four Vedas ; and the 28 pillars nearby, the 28 agamas. 
The eighteen pillars represent the 18 puranas. The 
Sivaganga near the thousand-pillared hall represents the 
nectar-flow of Bliss from the union of the Sakti and Siva in 
the Sahasrara. :.o 

34. Worship of Siva 

Let us go inside the temple. The agamic rule is 
followed in our worship. First we pay homage to the flag 
of Siva. It is the flag of Divine compassion, Grace. It 
also represents Merudanda, the spinalis at the top of which 
Nandi represents the jiva. After adoring the Flag, we adore 
the balipitam the altar where the soul has to sacrifice its 
egoism, desire and attachments and be the pure pasUj, 
suddha jiva; The Nandi or soul squats in meditation 
waiting for the Grace-Light. There is a curtain .in tlie 
sanctum representing pasam. The jivanandi aspires to see 
the Divine-Grace. The Forms of Divine Grace are 
represented in the images around the temple corridors.. 
First we adore Ganapati who is the form of Aum ; then 
the Sivalingam in the sanctum is worshipped with prayer ; 
then Sakti, then Skanda, the fire-form of Siva, then we 
adore the silent form of Divine knowledge-Dakshinamurti 
who speaks to us through His Chinmudra. .The 
Chinmudra shows the pure eternal unity or the Suddha- 
"Advatta-Bhava of soul and God- Thy soul is^ conscious of 
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it after leaving off the three impurities of egoism, maya and 
karma. We begin our worship with AUM, the sound, and 
end with mauna, silent symbol. 

Under the banian of learning, sits the great silent 
Master ; he teaches to the four disciples the meaning of 
the four Vedas, six angas and many other scriptures in the 
fullness of bliss which knows no words ; His very presence 
illumines knowledge. He is there the All, All-in All, ever 
as He is. He shows the Thing-in-Itself, as it is in the Self 
of beings. Let us understand His Chinmudra which speaks 
without words ; let us meditate upon Him, leaving off all 
other thoughts and by that meditation and knowledge 
conquer illusion and attain liberation. 

After this silent worship, we adore in the temple the 
sixty three canonised saints called the Nayanmars and 
Manicka Vachakar. They are recipients of the Divine 
Grace. We then adore Ghandesa who is so absorbed in 
samadhi that we clap our hands to invoke his grace. We 
also put at his feet a thread from our cloth meaning that 
we have placed our ties and bondages at the feet of that 
mighty Yogin. Dakshinamurti silences our mouth. 
Ghandesa silences our ears too. Now we go to a solitary 
corner and do japam silently and meditate closing the two 
disturbing senses, ears and mouth. The temple bell rings,- 
ringing out worldly noises and ringing in AUM for the 
exaltation of the mind. At the bell call of Aumkar, we go 
to the sanctum full of Divine fervour; now the curtain 
lifts ; the soul sees God’s Grace-light. Camphor is burnt. 
I have already given you its meaning. After this vibhuti is 
given. Vibhuti {Sacred Ash) is the residue left after 
burning off the impurities. Vibhuti is the symbol of Siva 
Mantra, Panchaksari. The ash is a conductor of Yogic 
energy. It is also a protection to pressure points. It has 
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spiritual significance which those who wear it with sincerity 

shall feel. 

As we surrender to the Divine and adore Him, 
impurities are washed off immediately. 

35. Grace is the Guru 

Darkness ceases to exist before the Sun. Asa^ses-^ 
before Siva-Sat Darkness cannot know H.s Supreme Gra 
Light. The Asat of materia, may. canno. p- 
Knowledge does not stoop to ignorance no g 
r erceive knowledge. Sat and asat are poles apart. The 
soul is neither of them ; it sees both ; it makes a double 
contact of both. It is co-eternal with Siva. Realising this 
is its bliss. But the soul is pulled down by pasa or lower 
nature of ignorant bondage The soul in union with the 

Tower nature suffers bondage, pain and loses identity with 

God. To lift itself from it and blossom into love tor the 

Divine is the first step in realisation. 

.A master is necessary for guidance. The Master seeks 

the aspiring soul. The Master redeems the soul from the 
clutches of the hunters of five senses, who have led it astray 
from the core of Truth. The soul wakes “P> d ™°« s 
to God in utter surrender and attains His Blessed Fee • 

■ The soul- by itself is neutral.colourless. It takes the 
colour of the environments. Its nature changes by 
association. It is like a parrot. A parrot in a holy place 
speaks holy words-Rama, Siva, Muruga etc. A parrot in 
a hunter’s home knows the names of dogs and weapons. 
Water is colourless and -asteless. In association with sugar, 
it becomes sweet, with salt it becomes salt. Even so, t e 
soul in association with the distracting senses, becomes 
sensual. The senses wander in the world ; they drag the 
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Two things are needed for the descent of Grace : 1 

(i) Balancing the good and the bad karmas so that neither 1 

of them disturbs the spiritual equipoise ; (2) Maturity o. ji 

the binding impurities ; these two are achieved partly by U 

moral and religious practices (charya and knya). After jj 

this the mind must be withdrawn from the senses, an || 

concentrated on the Divine. This is done by.yoga. Yoga.J 

is a psychic science which enables the soul to live m com- !l 

munion with the Divine- Yoga leads the pure soul to the 
knowledge of Siva through the process of self-reflection, 
introspection and meditation. Jnana or knowledge of Siva 
in the soul is the highest reach of Sadhana. Siva is the 
ocean of Bliss. It is the goal of the stream of life humming 
Aum Sivam, Sivoham, Sivamayam ! 

Let us all unite our hearts in communion with the 
Inner Divine *- Aum Sivam ! 

36. At-One-Ment 

Allahabad is a fine clean city garlanded by the Triune 
River, the Triveni.I am happy to address this large 
cultured audience here upon a subject which has also a 
triune course— At-one-Ment. That is the concluding 
lecture on Saiva Siddhanta and that is also the concluding 
tone of every religion worth its name. At-one-Ment —the 
word has deep significance. Pilgrims come to this place , 
for atonement of their sins: By a bath in the Triveni they 
imagine their sins and evil deeds are swept away. Similarly 
human life is purified and deified and sanctified by a plunge 
into the stream of psychic devotion to Siva. The limited 
soul must surrender its ego-consciousness into the unbounded 
Siva-consciousness. There is a mantra for this surrender, 
just as tiieie is a mantra in the heart of this great holy 
Triveni stream— Aum, Sivam is the spmphony of the jiva. 
Siva s the quintessence of the being ; and surrender of the 
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jiva to Siva is the supreme sadhana of realisation. Siva- 
prakasam clearly says and Siddhiar too, ‘"Trust to Grace ; 
give up egoism ; repeat the Name of God and your soul is 
purified ; even the residual effects of karma are removed. 5 ' 
just like the smell of asafoetida which persists in the tin, so 
also vasanas or impressions persist in the being as long as 
the elemental body lives and moves. 

37. Panchakshari. . 

The five-lettered mantra—Panchaksari—is a potent 
remedy that can remove the smell and taint and purify the 
soul. Sivaprakasam says : “Sivayanama is the mantra ; 
Si represents God, Va grace, Ya soul, Na the veiling power 
of Siva and Ma, mamata, the egoism that binds the soul. 
Sivayanama is suksma Panchaksari in which God and Grace 
precede the soul bound by anava or egoism. Nama Sivaya 
is the stula panchaksari in which the soul bound by the 
veiling ego-consciousness surrenders to Siva’s Grace. The 
mantra itself has a treasure of meaning ; it contains the 
seeds of sadhana and siddhi. This mantra has elevated 

innumerable souls..I t is th e .sum mum bonum of Siddhanta 

just as the Gayatri is the essence of the Vedas- This is the 
meaning of the great Gayatri mantra ; “God is Aum ; 
He pervades earth, void and heaven ; His Grace is supreme. 
Let us meditate upon His Grace-Light which shall impel the 
intellect and enlighten our being.” Here the idea is self- 
effort ; the soul meditates upon the Grace Light. The 
Panchaksari goes a step further and maintains that the jiva 
bound by egoism can never take a sudden jump to meditation; 
devotion is the first step in which the ego-bound mental soul 
surrenders itself unreservedly to the Supreme Grace of Siva 
and then the Grace purifies the soul and leads its 
God-ward-elan. The first sadhana towards the at-one-ment 
of the jiva with Siva is therefore ceaseless mantrajapa with 
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, Vr ,cere devotion to the Grace of Siva. The mantra must be 

:Jt from * reliable Gurn. It ran be counted ,n a = 

„ c , v _in the noon ana ax sunici 

108 times each time, ae su.„ • , >" m u St c(m _ 

rand if possible before going to bed. ^ ^ 

ceive the meaning of the mantra ana m co 

b„, » *. •< ™ a t1 

mriust banish cares and anxieties a . • der 

*■ >i" «d* <».!« 

must unite like Trivem an. sarren the stone' 

r o' uetrila' to awake fire m tne stone , 
Ocean-Grace of Siva. Wo striKO tu aw 

i * ■ we rub off bamboo stick 

•we chum out butter m the milk . . , F so 

and produce fire. We switch for electnc hgh - Evenrso 

the vibration of Mantra awakens the psyc - <= e 

our being The heart is purified, it beeomes 

of Grace; the mind is enlightend ; the vital becomes cal^- 

The being feels a rebirth in the Divine-Consciousn 1 _ . 

physical sight is turned inward and becomes mr p 

Then meditation comes spontaneously- 
. 3 § Tat T warn A si . 


When mind-waves stop and introspection begins, the 
soul feels the touch of Siva and realises the mantra 
Sivoham—I am nothing but Siva ; I am, or c is a m 
in me ; He is the life of my life. This Sivoham-bhavana leads 
to Samadhi Siddhi which is the highest reach of 
The soul then enjoys oneness with Siva Thu a t 
At-one-ment- -the conscious state of eterna, unity of the 
jiva with Siva even like the magnet and the needle, fire an 
iron rod, juice and fruit, jewel and diamond, word ana 

"„„d. This is d 'ZZ 

That twam asi ; this is the real meaning oi sohurm When 

this super-consciousness is attained, the soul sees the equal 

Siva in all. It sees nothing but That Supreme Bliss and 

















4 $ Saiva Siddhanta 

says Sivamayam. At-one-ment in the self thus culminates 
m the at-one-ment of thr jiva with the Siva in all. These 
three Sadhanas of J^amasivaya or Aum Sivam, Sivoham and 
Sivamayam are the triple path of At-one-ment. The first 
is the mantra of devotion, the second realisation and the 
third expansion. 


39 . Realisation 
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Siva is the SonTs Self. To be conscious of That is ^ 
Self-realisation. To feel the pulsation of His presence in €1 
every atom of the being, leaving no room for the egoistic 0 . 
consciousness, is the perfection aimed at by Saiva Siddhanta. q 

This is the aim of all religions. Devotion, dedication, O 
concentration, consecration, meditation, realisation and lot @ i“ 
of other notions are contained in that one mantra : Nama q 
S ivaya ! Repeat that mantra with me now ten times : 

- . n i> 


Nama Sivaya Sivaya Nama Aum q 

Nama Sivaya Sivaya Nama Aum. q |; 

(the whole audience rcpea ted the mantra) Q j 

My mission is fulfilled now. I have come out of a long 0 fe 
slience of twenty-five years in Mahaturiya-Samadhi after q j 
realising what all I have spoken to you- Believe me when n j 
I maintain and assure you that God’s Grace alone counts I 
in life. Leave off.worldly craze and head on towards God’s ® 
omnipotent-Grace | It is here waiting for you ; aspire and 0 I 
call , the Grace shall descend ! Dedicate your thought Q I 
speech and actions to Siva. Immolate your egopersonality q 
at His feet. Take refuge in Him and you will live in the 
blissful freedom of Devine consciousness. By ceaseless devo- ^ 
tion the soul attains the feet of Hara It is He that throbs Q j 
in the heart of beings. It is He that thinks in the mind, Q : 

moves in the nerves, feels in the heart and it is He that ,j • 
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breathes as life. Now keep silent and meditate for five 
minutes . . Watch the heart beat . . off with thoughts ^ . 
off with mental rumination . . keep steady , , sjaigut, 
still straight . , calm, still calm . . Aum Sivam , , repeat 
with every breath, Sivoham , . Open your ^ eyes repeat 
Sivamayam . . Now repeat the full mantra. 1 


Nam a : Sivaya, Aum Sivam Sivoham 
Nama Sivaya Sivoham Sivamayam 1 
Aum Sivam Sivoham Sivamayam ! 

1 shall add to the publication the Hindi questions and 
answers if the Annamalai University needs them. That 
shall be translated into English- 

YOGI SHUDDHANANDA BHARATI. 


] The lecture at Allahabad began with a resume of my lectures 
at Benares and concluded with Panchakshara Japam, meditation 
and devotion:.. 

My whole object has been not only to create a literary and 
scholastic taste for Saiva-Siddhanta but also to create an enthusiasm for 
charya kriya, yoga and jnana which sum up the Sadhana of Saiva 
sydhanta. Atanearly opportunity a S*a Samaj may be started 
in Benares and Sadhaks can be trained as m,sstonar.es w propagate 
this religion among the ' masses just as they are doing for the Bhagavad. 
Ja and Vedanta The immediate need is a band of mt—, 
and an organised society for the propagation of Saiva Siddhanta. 
If opportunities are given I shall dedicate my life for this misston. Let 

the Divine Will prevail 1 

Two extra lectures were arranged by the professors ano 
students and the speeches were given in Hindi. Several questions 
were answered. The Hindi speeches were separately publ.sheu 

into a booklet. * __* 


The.Saraswathi Press, Guddalore - 2 


11 i 































APPENDiX I 

Sri Arulnandi Sivacharya Swamigal Sivagnana 
Siddhiyar Lectureship Endowment, Rs. 15,000. 


His Holiness Silasri Kasivasi Arulnand, Tambiran „ 

Sw-amigal Avergal of Tiruppanandai in memory of the 

le sflasri Kasivasi Swaminatha Tambiran Swam ga 
Sate SHasri ^ spread o* 

Avergal to encourage the study ot 
learning in the Saiva Siddhanta Sastras. 

■ This Endowment was founded by His Holin 
s . J ri KasWasi Aruinandi Tambiran Swamigai Avergal 
of Tiruppanandai in metno.y of his predecessor the late 

Si lasr. Kasivasi Swaminatha Tambiran Swatn.gal Averg 

^ “courage the study of and spread of learn,ng .» Satva 
Siddhanta. 

9 The Endowment for the lectureship consists o 
Non-tenninable Government Promissory Notes of the face 
value of Rs. 15,000. The interest on this investment 
be utilised for the honorarium for a series o ectures, no 
Uss than four in number annua,,y at the Benares Hindu 
University and the Allahabad University. The honorarium 
shall be Rs. 400 unless, revised later,.with the consent o t e 
Conor and with a view to lectures being given in other 
Indian University centres. Such excess of income 

may be, over.the honorarium fixed will be added every year 
to the corpus of the fund. Should at any ime 
Syndicate consider that no applicant has shown sufficient 
ability to justify the delivery of the lectures in that parti 
cular year or years, the amount of interest accrued shall 
added to the corpus of the fund. 
















foil ows 


(i) 


The terms and conditions of the lectureship are as 


(ii) 


The course of lectures which shall be not less than 
four, three in the Benares Hindu University and 
one in the Allahabad University, shall be delivered 
annually at the University centres fixed by the 
on a subject explaining the principles 
ofSaiva Siddhanta. The increase in the number 
of lectures shall be subject to the conditions in 
para 5 infra. 

The lecturer shall be appointed every year by the 
Syndicate of the Annamalai University either from 
among the Hindu members of the staff of the 
University or other Hindus, experts in the Saiva 
Siddhanta Philosophy. Every year there shall be 
a new lecturer. The lecturer once selected may 
have a second turn only after the lapse of 
12 years. 

(iii) The lecturer shall be chosen irrespective of sex or 
caste. 

(iv) The lecturer should within a month after the 
delivery of the lectures present to the Annamalai 
University as well as the Donor of this Endowment 
and his successors in interest, a copy of each of 
his lectures. The University may print and 
publish the lectures at the discretion of the 
Syndicate. 

( v ) The lectures shall be the result of a deep study of 
the sutras of (a) Sivagnana Siddhiyar, both 
Parapakkam and Supakkam and the six old 
commentaries on the Siddhiyar and (b) Siva- 
prakasam of Sri Umapathi Sivachariar. 
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. n l. arraneed in consultation with 

(vi) The lectures shail be arrang Allahabad 

the Benares Hindu University and the 

University immediately before or after .he Dasarah 
Holidays. 

(vii) Tiae lecturer sha.ll bring on his ielurn a P ot 
holy waters of the Ganges for presentation at . 

Lord Sri Natamja Shrine at Chidambaram for 
abishekam and intimate to the Donor his ^ having 
done so when he sends a copy ol hts lecture a 
required in clause 3 (iv) supra. 

(viii) The honorarium shall be paid either in cash or by 
cheque 

4 It shall be competent for the Syndicate of the 
Annamalai University to invest 

trust securities (I) sutos " .J honorarium 

investment from then,crest n ® ment in casc ' 

as also (2) the capital amount of .. 

as also at Securities in which the amount is now 

the Gov ernment . bocci riiies 111 

invested are tendered for payment by Government. 

5 If in the process of investment the face valu 
the Paper increased and an enhancement of income results 

i-w «**» - —- 

, income shall be utilised to increase tne 

" hcrofUnSersity centres at which the lectures will be 

delTvered and consequently the honorarium for the lecturer. 

i ii „ t the end of each year 
a The Syndicate shall at tne ena 

. . to the Donor or to his successors-in-interest 
COramU “ d ad ressoUhe lecturer and the honorarium 
the name and a ' no lecture is delivered the amount 
paid and if m any y ^ and shall also publish the 

at credit at the en y Daily News- 

accounts in an important lam.l or s 

/: - 
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Fire-principled: Food, sleep, fear, sex act, sloth. (5) 

Ether-principled : Lust, anger, greed, pride, envy. (5) 

INerves : Ida, F*ingla, Sosumna, Gandari, Hasti, 

Alambuisha, Jihva, Pusa, Guhu, bangini. (10) 
"Winds: Prana. Apana,Udaaa,Samana, Vyana,Naga,Kurma, 

Grigars, Devadh.atta, Dananjaya^Isana^ . 

Desire : of wife, -children, wealth. 

Vak : S^ara, Pasymnti, Madhyama, Vaikhari. (4) 

Vachanadi: speecli, movement, giving, leaving, pleasure (5) 
Qualities : Satva., Rajasa, Tamasa. (3) 

IMTERNAE SUBSTANCES 

The inner mechanism of our body consists of 36 
tatvas : they are three-fold : (i) Atma Tatvas or Asnddha 
Tatvas —24. (ii) Vidhya Tatvas — 7. 

(iii) Siva Tatvas • 5. 

(i) Elements r ether, air, fire, water, earth. (3) 

Rudiments : sound, touch, form, taste, smell. 

Senses of feeling - body, tongue, eye. ear. nose. {. ) 

Organs- of action, : hands, feet, mouth, bowels, pudenda. (5 
Inner i nstrumentzs : Manas, intellect, chitta, egoism. {^) 

Tliese twenty-four are the impure primary substances 
that constitute the gross and ' the subtle human body. 
These form the Atma tatvas. 

. (ii) Vidfctya tatvas or conditional elements : Kalag 
(Timefc kala Cpower ot limit e,: l doing), vidhya (limited 
knowledge), Ndyati (restraint, destiny), Raga (desire, 
Purusta (Individual, jiva), Maya (the deluding, anfe 
multiplying force). 


.These seven Vidhya tatvas are also known .. .j|g 
.uddHa -Tatvas :. they are .the mixed primary^subsUncesg 
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(iii) Siva tatvas or nhe fiv«- - t 

Suddha ' 'idhya ( purc gnosis) J^a f C 

hadakyam (balance of forces „f v , (Supremacy), - 

*•“ <c -* -wi - 

23. Psychic Planes 

Body alone.is n -of . 

Acorpse has z: I^E ti&L-znd .C 

substance, Jungs and heart" b\ T ***’° rgans > bra *n -C 
Why ? The soul has " ’ ‘ ^ Cannot faction n 
Principle called Atman sou^-J' ^ 3 PU,SSant - 
enlivens the body. / 5 J a or self inside, which " 

■ r 

— • v.>> 

. An engine does not move merelv n , C 

There are many com™ ly to flag and whistle. ^ 

motion the steam-power Pa " S W ’" ch actua 'e the ° 

pistons and the form that \rn ° cyl,nder i valves, O 

‘ hC nails tha ‘go <o make ...eV^ni! £*£* ”*** and ° 
cannot make a clock The- § 1 >e iland s alone Q 

that join together to mowe" ,T Wheels > *<=y «c. 0 

.... Tvcn so, there are m a „ v hands a «d show the time, 

spinalis that command LLT COnscious ««s inside the ° 

OUt ‘ 1 *«* tabulate ^ ° f ,he body a -d P 

|Vo. STosha Place . _ Loka p ■ ■ r> 

I' Annamaya matter > fihu T' * 

^Bhuvar "space . 

mm S,„ 9 

These three are lower U 

Vijnanamava s,.„ - , ’ held, kshetra. q 

j amaya, oupermm d Mahar, ? 

This is the nexus between the i , 9 

5, Anandamaya B 1 '- / ° Wer ar,d the higher. q 

« ■ n; ■ jana. . 

P- ^mmayaxn. Pu rr n, O 

7- Sanmaya or .Tatparam^ ^JT a ^ , J 













